O\/vu«D:\j\fU\""‘J (\’\4- oA \‘388

S 4

Sowing the Seeds of the Lotus

A Journey to the Great Pilgrimage
Sites of Buddhism, Part 111

he literary study of the four events

of the Illusion of the Pairs, the
Descent from Trayastrimsa, the Tam-
ing of the Mad Elephant and the Gift
of Honey by the Monkey in the life
of Sakyamuni Buddha and the sites
associated with them is much more
complicated than that of the Birth, En-
lightenment, First Sermon and Parinir-
vana. These four events, belonging to
the period of Sakyamuni’s ministry,
are invariably known by some term
such as ‘secondary events’ in that they
are not part of the group of four per-
mnitted -devotion by Sakyamuni in the
Mahaparinirvina-siitra (see Part I in
Orientations, November 1985, pp.
46-61). Yet, there is no question but

that all of the sites involved are’

legitimate early sites and three of them,
Rijagrha, Vaisali and Sravasti, play
enormously important roles in the life
of the Buddha as where the majority
of stitras were taught. Because of this
fact, they are, at the least, equal in
importance to the sites of the ‘primary
evenls’, especially for the subsequent
developments of the Buddhist religion.
Regrettably, none of the sites of
the four ‘secondary evenls’ has been
accorded the same archaeological
atlention as that of the lour ‘primary
events', The actual physical locations
of the events are not specifically
known and, indeed, for one event, the
Gift of Honey by the Monkey, there
is only one reference to its having
taken place at Vaisali; other descrip-
tions of the event do not mention a
site,

The major unresolved issue is, why
were these four events selected from
many others in the Buddha’s life lo be
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literally thousands of narratives of
individual events from the period
of Sakyamuni’s enlightenment to his
parinirviana. Some of them are ap-
parently much more potent in terms of
demonstrating the Buddha’s religiosity

than these, especially the Gift of

Honey and the Taming of the Elephant,
What force of intuition, didacticism or
soteriological methodology binds these
events together into what became one

of the major themes in Buddhist art
from the fourth to the twelfth century
in central and eastern India, the. very
heartland of Buddhism and the region
in which the events occurred? What-
ever the reasons, along with the four
‘primary events’, the four ‘secondary
events’ came to epitomize the life of
the Buddha as a paradigm for the lives
of all future Buddhas (see last part of
this article).

Sravasti and Jeta's Grove (Jetavana) Monastery

[Because one of his disciples rose in the air to obtain a particularly fine
begging bowl, the Buddha issued a precept against the performance of
miracles. Assuming they would not be tested because the Buddha had
forbidden the practice among his disciples, a group of six heretics
insisted that they would perform miracles (in competition) only with him. ]
King Bimbisara heard their talk, and went to the Teacher, and said,
‘Revered Sir, is the report true that you have forbidden your disciples to
perform miracles?” ‘Yes, great king.” ‘The heretics are saying, “We will

perform miracles with you;”’

what do you intend to do about this?’ ‘If

they perform miracles, I will do the same.” ‘Have you not laid down a

precept forbidding the performance of miracles?’ ‘Great king, 1 have

not laid down a precept for myself; the precept was intended only for
my disciples.’

(Burlingame, Buddhist Legends [Dhammapada-A {{hakatha), vol. 3, p. 39)

ith these words, Sakyamuni

Buddha agreed to a traditional
‘conjurer’s contest’ to demonstrate the
validity of his religion over that taught
by the ‘heretics’ (in a Buddhist context,
anyone who is non-Buddhist). Tradi-
tionally, and throughout the history of
Asian religions, royal or imperial
patronage was all too often decided
not by the subtleties of philosophy but

normal powers. Whether the sun was
stopped in its course in the sky by the
great saint pointing at it and com-
manding il to stop because he could
not pay his wine bill and wished the
king to excuse him from it, or, as in
the Hlusion of the Pairs, the Buddha
multiplied himself into many counter-
parts of himself, there was always both
a didactic aspect intended to educate
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tion of control over the metaphysical
intended to win- over the less casily
educable.

Known in literature either as the
Mahapratihdrya (‘Great Hlusion’ or
‘Miracle’) and the Yamakapratiharya
(‘Pair [lusion’ or ‘Miracle’), there are
both differing versions of the narrative
and disagreement between the narra-
tives as Lo exactly where the event took
place.

According to the Dhammapada-
Atthakatha, the Buddha promised King
Bimbisdra of Rajagrha in Magadha
(or, according to the Divyavadana,
Prasenajit of Kosala whose capital was
Srivasti) to perform a miracle under
a mango tree outside the gates of the
city of Sravasti (between the town
and the Jetavana monastery in the
Divyavadana). The Buddha, arriving
there the day before, discovered that
the mango trees had all been cut down.
Being offered a mango by the gardener
Ganda, Sakyamuni ate it and ordered
Ananda to have the gardener plant
the seed, which upon being planted
instantly split and developed into a
fully grown, mature tree, heavily laden
with fruit. During the evening, Indra
(Sakka), caused discomfort. to the
heretics (or built a pavilion for the
Buddha’s miracle, according to Jataka
story number 483). {In the morning]
the Buddha caused a jewelled walk to
appear cxtending from the eastern to
the western rims of the world. In
the evening, he emerged from the
Gandhakuti (Fragrant Hall) [where he
had been waiting for the appropriate
lime] and descended the jewelled walk
into the midst of a vast assembly and
performed the ‘Pair Ilusion’. From
the upper part of his body there emitled
flames, while from the lower part there
emitted water and he alternated this
from all sides. At times he walked up
and down (while doing this) and a
counterpart stood or sat or lay down.
On (hat day, as he performed the Illu-
sion, he taught the Dharma to the
multitude. Sceing that none in the
multitude was capable of questioning
him, his double asked him questions.
According to the Divyavadina, after

(Fig. 1) $akyamuni demonstrating the ‘IMusion
of the Pair’

From Paitava, ancient Kapisa, Afghanistan,
¢. late 3rd-carly 4th century

Kabul Museum




(Fig. 2) Mjn_ia(urc meditational sculplure
depicting Sakyamuni demonstrating the
‘Great Illusion’

From Nalandi, ¢. 10th century
Nalandi Muscum

(Fig, 3) Nustration from an Astasahisrika
Prajiaparamitd manuscript depicting
Sakyamuni demonstrating the ‘Great Hlusion’
1165 (year 4 of Govindapila)

Bharat Kala Bhavan, Varianasi



he had performed the ‘Pair Illusion’,
he then performed the ‘Great Illusion’
in which a lotus rose from the ground
upon which the Buddha sat and multi-
plied himself endlessly with all counter-
parts actively preaching the Dharma.

As is obvious from the above, the
differences in relating the events are
a matter of emphasis and not of
substance. In the Dhammapada-
Atthakatha, it is the rising in the air
and the emitting of flames and water
that are emphasized while the produc-
tion of the counterparts is kept an-
cillary to the teaching that followed. In
the Divydvadana, the multiplication is
a separate event and is emphasized in
that it fills the sky with Buddhas, In
carly literature, there seems to have
been an emphasis on the Illusion of the
Pairs performance and not the Great
Illusion because it occurs in several
occasions in Pali literature not as the
Miracle at Srdvasti but at different
times and locations following some
sermon or other event. One concludes
from this that the primary event, which
would then have been replicated in
subsequent literature, was only the

Yamakaprdtihdrya and that either the .

multiplication of the counterparts was
a minor aspect that became emphasized
or that it was actually added at some
later date during the editing of the
texts. Only a thorough text analysis
can determine this, and it has yet to be
done. '

There are two major forms of
representation of the Illusion of the
Pairs and of the Great Illusion.
The first, found only in Gandhara
(in present-day Pakistan) and in
neighbouring Kapiéa (in present-day
Afghanistan), shows a Buddha rising
in the air and emitting water from his
feet and flames (or radiance, prabhd)
from his shoulders (Fig. 1). This
convention seems not to have had
wide popularity. Even in the Bactro-
Gandhidran school, it survives in less
than ten stone images while its
existence in the rest of the Indian sub-
continent is unverified. Interestingly,
the second type, that of the multiplica-
tion of Buddhas (Fig. 2) is found
widely throughout India from the
Ajanid caves to castern India and
seems to have been very popular, with
ultimately (by no later than the fifth
century) one of the Astamahaprati-
hiarya (eight great events in the life of
Buddha) conventions being based on it.

(Fig. 4) Sakyamuni demonstrating the ‘Great
[llusion’

From antechamber of Cave 6, Ajanta,
470-80
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(Fig. 5, top) Railing pillar reliel depicting the
spreading of coins over the Jetavana

From Bodhgay&, c¢. 120-100 BC

Bodhgaya Museum

(Fig. 6) Railing pillar reliel depicting the
spreading of coins over the Jelavana
From Bharhut, ¢. 100-80 BC

Indian Museum, Calcutla

There are several variations on the con-
vention, yet-the theme invariably has
the same fundamental morphological
basis—a large central lotus rises out
of the ground plane supporting a cen-
tral Buddha while branches from the
main lotus stalk support additional
Buddhas. There may be as few as on-
ly three Buddhas, as is typical in most
later representations of the event (Fig.
3), or as many as one hundred or more
images of the Buddha, each barely
distinguishable from the central figure,
as at Ajanta (Fig. 4). Although this
author can find no specific textual
source for it, the scene is generally

believed to represent the ultimate!

universality of all Buddhas, While each
individual is in one sense a distinct,
autonomous being with his unique
characteristics, each is at once identical
to the universal absolute (Dharma-
kaya) underlying all Buddhas. Smce

the teachings of the Buddha are. aimed

at expressmg how the individual prac-

titioner will at{ain his own enhghten-_

ment and biiddhahood, the me
the Great-Tllusion at Stavasti is nothmg
less than every devotee s 1dent1ty with
the Dharmakaya: =~

nown as Saheth-Maheth (Set

Mabhet) on the maps, the dual sites
of Sravasti city (Maheth) and the
ancient Jetavana monastery (Saheth
or Set) today are best reached by
automobile via either Balarampur or
Bahraich, (It must also be noted that
photographic restrictions are strictly
enforced and that specific written
permission must be obtained to photo-
graph al the site from the Office of the
Director-General at the Archaeological
Survey of India in New Delhi before
going to the site,)

The wealthy merchant from Sravasti,
Sudatta (best known by his appellation
Andthapindada or Anithapindaka,
‘Incomparable Bestower of Alms to
the Poor’), met Siakyamuni while
visiting a wealthy householder in



(Fig. 7) Relief depicting pilgrimage to the
Jetavana

On the notth forana of Saiici, Stiipa 1, late
ist century BC

lollower, During one of their meetings,
Sudatta requested that the Buddha
come lo his home place, Sravasti,
where he would provide the Buddha
and his monks with all that would be
required by them. The Buddha asked
Sudatta if there was a monastery
(vihdra) where the monks could stay
and Sudatta agreed to provide one,
Returning to Sravasti in the company
of the Buddha's disciple, Sariputra,
Sudatta sought and finally agreed to
buy a pleasure garden belonging to
Prince Jeta. Jeta did not wish to sell
and, presumably in jest, said he would
sell only if the price was the amount
of gold coins required to cover the
ground itself. Sudatta agreed to this
exorbitant demand. According to one
version of the story, just as Sudatta
was about to finish covering the
ground, he ran out of coins and Jeta
offered the remaining ground to the
Buddha along with a temple on it.
According to another version, just as
Sudatta was completing the covering
of the ground, Jeta asked to retain one
portion so that he might make his own
gift to the Buddha, In either case, the
purchase of the ground was con-
summated and a vihara was built on
the best piece of property near Sravasti
to which the Buddha and his followers
were invited to visit.

This munificent act was well known
in early times and sculptural represen-
tations of it are encountered at both
Bodhgaya (Fig.S) and Bharhut (Fig.6).
In the representations of the Jetavana
(Fig. 7) and of the pitha of the Great
Ilusion (Fig. 8) at Safici, the gift of
Sudatta has been ignored in favour of
concern over visiting the site as a place
of pilgrimage. Indeed, there is a distinct
progression in concept between the
four scenes that is very mmportant to
recognize. In the Bodhgaya scene,
nothing is shown but the action of
workmen placing the coins on the
ground. The emphasis in this scene is
obviously the overwhelming cost of the
gift. In the Bharhut relief, which is
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slightly later in date, the gift is still
emphasized but other elements of the
narrative are also included in the scene.
Both the Kosambakuti hall to the far
left and the Gandhakuti at the top are
clearly identified by inscriptions. In
addition, in the lower centre of the
composition, a mango tree enclosed in
a caitya railing is presumably the
sacred mango tree under which the
Buddha sat while performing the Illu-
sion of the Pairs. Above the tree,
almost in the centre of the composi-
tion, stands the patron Sudatta with an
ewer, ready to pour water over the
hands of the Buddha (the act of giving
the Jetavana to the Buddha). While
still emphasizing the gift with the right
half of the composition where workers
spread the coins, the left half of the
composition has been used to illustrate
the places of pilgrimage at the site —
the two buildings in which the Buddha
Sakyamuni resided and the mango
tree — places where one can gain merit
by visitation. The Safici reliefs, which
are still later in date, are radically
different in concept, In both, a com-
pletely new element, devotees, has

been worked into the composition. In
the Jetavana composition (Fig. 7), the
devotees pay homage (piija) at three
huts (presumably the lecture hall has
been added) and approach offering
platforms pla¢ed in front of the struc-
tures. (Since the platforms are depicted
as in the huts within the Bhérhut reliefs, -
this signals a major change in the
definitions of ritual space connected
with the sites. It seems that the in-
teriors of the huts had become so
sacred that only the élite of the monk
and lay devotees could approach
them.) In the S#fici scene showing
devotion to the pitha of the sacred
mango tree scene (Fig. 8), the devotees
have literally become the predominant
element of the composition. Lined in
rigid rows around the tree, they do not
so much illustrate the site of the
miracle or the miracle itself but the
later ritual at the pitha, Thus, the
metamorphosis of the message is com-
plete; its sculptural presentation has
changed from the site of great muni-
ficence, to the site of the events, to the
place where one can obtain merit by
homage at the site.



(Fig. 8) Relief depicting pilgrims paying
devotion to the pitha of the ‘Tilusion of the
Pairs’ or the ‘Great lllusion’_

On the north torana of Saiici, Stiipa 1, late
Ist century BC

(Fig. 9, opposite top) Gandhakut]
Jetavana monastery, ¢. Sth-6th century ruins
as seen

(Fig. 10, opposite bottom) Kosambaku(i
Jetavana'monastery, ¢. 5th-6th century ruins
as seen

ontrary to ancient pilgrims who
may have seen structures similar

to those shown in the Bharhut and Safici

reliefs, the modern visitor is treated
only to the foundations of buildings
that date from the sixth century and
later. This is not to say that the early
remains are missing but that the exca-
vation levels have not been taken down
that far. To excavate to further depths
would necessitate destroying, at least
in part, what is presently at the site.
Perhaps someday, partial excavation
(for example, the north half of each
building site) will reveal the founda-
tions of the buildings of greater anti-
quity. Even with this limitation of not
being able to see the foundations of the
ancient buildings themselves, the con-
tinuity of purpose at the site still gives
one a profound sense of the presence
of Sakyamuni. Indeed, for anyone
aware of the history of Buddhism, a
visit to the excavated Jetavana and, by
contrast, totally unexcavated Sravasti
is to bask in the full vitality of the
period of the Buddha’s ministry. In-
deed, the poignancy of this feeling
was experienced by Faxian, the fifth-
century Chinese pilgrim:

When Faxian and Daojing first arrived
at the Jetavana monastery, and thought
how the world-honoured one had formerly
resided there for twenty-five years, pain-
ful reflections arose in their minds. Born
in a border-land [China)] along with like-
minded friends, they had travelled through
so many kingdoms; some of those friends
had returned (Lo their own land), and some
had (died), proving the impermanence and
uncertainty of life; and today they saw the
place where Buddha had lived now un-
occupied by him.

Even toddy, walking among the ruined
structures of the Jetavana one is
reminded at every turn of the pre-
sence of Sakyamuni Buddha. Here he
walked; at this well he drew water; he
stayed in the Kosambakuti, where he
taught, Buddhist literature is filled

1
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(Fig. 11) Image of ‘Bodhisativa’ [Buddha)l of
the ‘Bala’ type )

From the Kosambakuti, Jetavana monastery,
¢, 2nd quarler 2nd century Al

Indian Museum, Calculia

twenty-live rainy seasons Sakyamuni
lived at Jetavana and no brief account
can do it justice, i

The present form of the Gandhakuti,
a structure in which the Buddha once
resided, had become a temple by the
time of the foundations now seen at
thesite (Fig. 9). Approached from the
east through an open courtyard, the
small temple is known to have had an
image of the Buddha in its interior. In
Faxian’s time, this was purported to
have been the ‘original’ sandalwood
image of the Buddha carved at the

order of King Prdsenajit during the
.absence of Sakyamuni after his per-

forming the ‘Great Illusion’ at Sravasti
(regarding the Buddha’s absence, see
below). However, by the time of

. Xuanzang in the seventh century, the

temple was in ruins and no image
remained. The Kosambakuti had also
become a temple (Fig. 10) and, as

‘recently as the 1862-63 archaeological

tour by General Alexander Cunning-
ham, contained a massive stone image
of the so-called ‘Bala type’ (Fig. 11),
which Cunningham removed to the
Indian Museum where it is now on
display. An inscription on the image,
although much damaged, provides
very useful information and, by com-
parative epigraphic evidence, yields
a date, during the early Kusana period,
of circa 120-40 AD. Significantly, one
of the three donors of the image was
a Tripitaka master by the name of
Bala. Given the style of the piece and
the existence of two other Bala ofTfer-
ings, it is presumed that it is the same
Bala who donated the Mathura and
Sarndth images (see Part 11, February
1986, pp. 28-43, Fig. 18). In addition,
the inscription states that the image is
for the acceptance of the Sarvastivadin
teachers of the Kosambakuti, thus un-
equivocably identifying the hall in
which il was found.

The events of Sakyamuni’s life that
took place at Sravasti could literally fill
a book. Indeed, the Dharnimapada
Conunentary is mostly devoted to a
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Srivasti. Regrettably, the entire city
remains an uncxcavated archaeological
field. Yet within the low walls, rolling
mounds and few stiipas and tanks
which are all that are perceptible to the
modern visitor, Sakyamuni and his
contemporaries created much of the
history of Buddhism, and it was here
that many of the great teachings of
Buddhism were offered for the first
time. One can only hope that interest
in thesite by visitors and pilgrims will
encoutage future excavation. More

than at any other site, at Sravasti there
is the possibility of laying bare the very
streets on which the Buddha walked
during his alms rounds and the places
where his conversions and ministra-
tions occurred. In spite of the fact that
actual remains of Sakyamuni survive
at other sites and some sites are more
intimately associated with his attain-
ments, it is at Sravasti that his ministry
— his special relationship with his
disciples and lay devotees — still may
be felt and understood.

Sankasya

As the Teacher performed his miracle [the Illusion of the Pairs}, he
considered within himself, ‘Where have Buddhas of the past kept
residence after performing this miracle?’ Straightway he became aware
of the following, ‘It has been their invariable custom to enter upon
residence in the World of the Thirty-three [Trayastrimsa] and to
expound the Abhidhamma [Abhidharma] Pitaka to their mothers.’

(Burlingame, Buddhist Legends [Dhammapada-A{thakatha, vol. 3, p. 47)

go thinking, Sakyamuni left his-
8

disciple Mahd@mogallana in charge
of his disciples and lay followers and
ascended directly to the Trayastrimhsa
heaven of Indra where, for three
months, he taught Abhidharma to his
mother and the other devas residing
there (Fig. 13). Although it is not
certain if this event of the Buddha’s
residence in Tr@yastrimsa ever became
important in Indian art or icono-
graphy, the event invariably falls be-
tween the performance of the Ilusion
of the Pairs, or the Great [llusion,
and the subsequent Descent from
Trayastrihéa, Interestingly, it is the
only time during the Buddha’s ministry
that he is ever said to have been absent
from his disciples and lay lollowers.
There are several narratives relating the

'making of images of the Buddha as

surrogates of him during his absence
because followers missed him so keenly.
Both the image made for King
Prasenajit of Kosala, noted above, and
that made for King Udayana of
Kausambi during this period continued
to be of particular importance for cen-
turies after this period. (The Udayana
image and the story of its origin,
although very important in East Asian
Buddhism, are well known to have
been later, circa first century BC,
emulations modelled on the image type
and the narrative of the Prasenajit
image, which itself probably was not
actually the ‘original’ image.)

Disturbed at his absence and longing
to see the Master again, multitudes
gathered at Sravasti to await his return.
They demanded of Mahamogallana to
know when the Teacher would return.
Mogallana ascended to Trayastrirhda
and asked the Buddha when and where
he would descend, to which the latter
replied:

‘Mogallana, seven days hence | will descend
for the great Terminal Festival lo the gate
of the city of Sarmkassa [Sankésyal; those
who desire (o see me must go there,’

... When the season of the rains had passed
and the Terminat Festival had been cele-
brated, the Teacher informed Sakka [Indra,
King of Trayastiméa Heaven}, ‘Great King,
it is my intention to return (o the path of
men.' Thereupon, Sakka created tliree
ladders, onc of gold, one of jewels and one
of silver. The feet of these ladders rested
against the gate of the city of Samkassa and
their tops against the summit of mount
Sineru [Sumeru], On the right side was the
ladder of gold for the deities, on the left
side the ladder of silver for Maha Brahma
and his train, and in the middle the ladder
of jewels for the Tathagata [Buddhal.

... The deities descended the Jadder of gold,
Maha Brahma and his irain descended
upon the ladder of silver, and the Supremely
Enlightened One himself descended upon
the ladder of jewels...Mahd Brahma held
a parasol [over the Buddha to proteet him
from the sun]. (Ibid. p. 53)

To this narrative both Faxian
and Xuanzang also added the account

of the nun (bhiksuni) Utpala, or
Utpalavarnd, who had vowed to be the
first to see the Buddha on his descent
from Trayastrimsa, Because she was a
woman (strictly speaking, a slightly
lower form of life than a male in the
sixth-century BC Indic societal con-

text), there was no hope that she would

be able to crowd her way 1o the front
of the multitudes that had gathered for
the descent, The Buddha, knowing of
her vow and her past accumulation of
merit, changed her into a universal
monarch (cakravartin) with the attend-
ing seven treasures (ratna, literally
‘gems’: a perfect minister, general,
wife, horse, elephant, wish-granting
gem and Wheel of the Law) and,
according to Xuanzang, the four kinds
of troops to defend her so that she
might take her rightful place at the
front of the multitude of kings and
princes. Reaching that point, she
returned to her original appearance
and was the first to greet the descend-
ing Buddha, whereupon the Buddha
predicted her future enlightenment.

It is also interesting to note that the
narrative of Faxian relates that Indra
accompanied the Buddha carrying the
umbrella while Brahma accompanied
the Buddha carrying a yak tail fly-
whisk (cauri). He further noted that
the Mauryan king Agoka caused the
steps to be excavated down to the level
of ground water, erected a pillar with
a lion on (op of it and built a vihara
over the steps with an image of the
Buddha sixteen cubits high standing in
the middle of the stairs.

Although somewhat different in-
narrative content {rom the literary ver-
sions of the story, early images of the
stairs pitha are well known and the site
seems to have had a very important
place in early Buddhist pilgrimage and
pilgrimage symbolism. Curiously, and
uniquely among surviving representa-
tions of the Descent from Trayastrimga,
the depiction from Safici (Fig. 12)
shows only a single staircase descen-
ding between teaching pirhas under
trees; one is at the top of the stairs
where the Buddha would have sat in
Trayastrihéa and the other is at the
foot of the stairs where the Buddha
would have taught after his descent,
Other early representations of the
pitha, from the Bharhut reliefs and
those in the Gandhéran idiom, all show
the triple stairs. It would seem in the
case of the Saiici relief that it may be



a representation of either a secon-
dary surrogate or possibly a specific
representation of a particular form of
the stairs that was made sometime in
the middle of the first century BC. In
any case, the emphasis is clearly on the
teaching pithas and not on the stairs,
perhaps a characteristic of early think-
ing about the events of the Devarohana-

Gods’ Descent’), In later representa-
tions, from the Gupta period (320-500)
onward in Indian art, the emphasis
changed entirely. In an example from
the site of Kurkihar near Bodhgaya in
modern Bihar state (Fig, 14), we see
the Buddha atiended by Indra and
Brahm3 descending the triple stairs,
with Indra and Brahma much reduced

[ \ - vy

(Fig. 12) Reliel depicting worship of the
pitha where Sakyamuni displayed the ‘llusion
of the Gods’ Descent’

On the north vorana of Safici, Stiipa 1, late
Ist century BC

and clearly acting as his servants or
attendants by Brahma’s carrying the
umbrella (Brahm@'s pole of the um-
brella conventionally supports the here
damaged canopy above the head of the
Buddha in spite of the change in angle)
while Indra carries a bowl of sweets.
In this example, the stairs are simple
geometric forms with rows of conven-
tionalized gems bordering the stairs on
which Sakyamuni is about to walk.
Sakyamuni’s gesture with his right
hand is varada-mudra {often inter-
preted as the ‘bestowal [of gifts]’), His
‘gift’, of course, is not something
material but the offering of the predic-
tion of enlightenment and the promise
of future attainment. Implicit in the
gesture is the ability to practise as a
monk. In short, in the thousand years
from the S&fici relief to the time of the
stele from Kurkihar, the message of

the ‘Descent from Trayastrimsa’ has )

teachings, especially the Abhidharma, i
to the direct promise of enlightenment
to all observers of the stele.

The real importance of the Devaro-
hana-pratihdrya, however, seems, so
far as this author is aware, to be lost
to modern scholarship. Above all else,
the event demonstrates the Buddha’s
domination over the traditional gods.
Indra, the king of the Trayastrims$a
gods (the thirty-three gods of the
ancient Vedic literature) behaves
before the enlightened Sakyamuni as
an earthly king would before the
holiest of priests or teachers. Even
Brahm3, the archetype of the priest in
the transcendent realms, is subservient
to the Buddha. This is not to say that
the Buddha is either a universal God
or some sort of minor god; on the con-
trary, he has achieved such status
because he is 2 human but one who has
made the attainment that places him
beyond any or all gods. His followers
know him as the mortal teacher of
Transcendent Wisdom (prajid@) and as
the ‘doer’ of compassionate actions
(karund). He has mastered the two to

changed from the promulgation of the {
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reasons this writer has never under-
stood, the detailed and complex
accounting of the practice of 'Brah-
manism’ outlined in the early literature
of Buddhism has, with the exception
of Helmut von (“lascnapp.s-B:a}mm“N
Bouddha (Paris, 1937), gone almost
completely unstudied. In the nikaya
of the Pali canon, there are detailed
accounts of how Buddhist practi-
tioners, especially monks, will attain
union with Brahma as a result of their
having realized the four Brahmavi-
haras, the states of benevolent love
(maitrly, compassion (karund), sym-
pathetic joy (mudit@) and [viewing
with] equanimity or detachment [of the
pure mind] (upeksa). Also in the Pali
canon, laymen are often assured of
rebirth in the realms of TrAyastrimsa
as the result of some action benefitting
the Buddhist community. In short,
there was apparently a dual religious
system, in Brahmanism at the time of
the Buddha promising afterlife for the
religious in Brahma’s Brahmiloka and
to the laymen in Trayastriméa,
Ultimately, we learn in texts such as
the Atharvaveda (a pre-Buddhist text
of about 1000 to 800 BC) that it was
the union of Indra (who is the self of
knowledge: prajfiaiman) and Brahma
that provided the final release of
the practitioner. Thus, Indra and
Brahma formed the basis of the wisdom
and compassion duality in the pre-
Sakyamuni period and it is by tran-
scending both of their respective
achicvements that Sak yamuni achieved
his ultimate attainment, It has to be
understood that the dual cult of Indra
and Brahm3d was the orthodoxy of the
time and that the Buddha was in a
position of superseding their cult with
Lone of his teachings of the Dharma,
‘Thus lhe .suboldmatlon of Incha 'md

jntne set o the
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Unfommately, except for the iden-
tification of an ‘Asokan’ elephant
capital by Cunningham, virtually
nothing has been accomplished in the
way of excavation at either the city of
Sankasya or the Stiipa of the Triple
Stairs. Today, the site is difficult to
reach by a very long drive from either
Delhi or Lucknow and has no rest
house facilities. The ancient cily of
Sankdsya is one of the largest archaco-

[ogical areas in northern India, for it
covers several square kilometres, Some
archacologists at the University of
Kanpur have initiated a site survey, but
their work has only begun in the last
few years and nothing has been pub-
lished so far. Although the vast ex-
panse of the ruined city (about equal
in size to imperial Rome) beckons
those concerned with archaeology in a
more gencral way, from the viewpoint
of the Buddhist pilgrim, only the closely
fenced ‘Asokan’ capital (Fig. 15) and
the ruined Stiipa of the Triple Stairs are
there to visit.

Faxian mentions a lion capital, not
an elephant one, at Sankasya, yet he
wrote from memory after his return to

(Fig. 13) Sakyamuni preaching the Abhidhar-
ma to his mother and the rest of the gods of
Trayastriméa
Gangarama monaslery, Colombo, Sri Lanka
20th century

China and may have been in error.
Alternatively, the elephant may well
have been damaged prior to his having
seen it (apparently the capitals of such
tall pillars were frequently struck by
lightning and damaged before their
final falls). Thus, since the location of
the stifpa at the gate of the city and
the presence of the pillar (actually only
the capital has so far been found)
matches the descriptions of the Chinese

s






(Fig. 14, opposite) Sakyamuni displaying
the ‘Uusion of the Gods' Descent’

From Kurkihar, Bihar state, ¢. 10th century
fndian Museum, Calcutta

(Fig. 15) Elephant capital of the ‘Adokan’
pillar at Sankisya
¢. 250 BC

_travellers perfectly, there is little doubt
that the site is the location of the
descent. The capital is quite different
in style from the rest of the Mauryan
capitals for it has much softer detailing
of the minor features. This suggests
that it may be either the product of
provincial workmanship or may be of
a different date than, for example, the
Sarnath and Saiici capitals, However,
the style of the elephant itself is clearly
mid Mauryan (about the middle to the
end of Asoka’s reign).

The stipa (Fig. 16) is presently
Lopped by a Saivite shrine, and because
the shrine is in active daily worship,
it is not eligible for excavation under
present Indian guidelines for religi-
ous monuments. Circumambulation
demonstrates conclusively that the
mound is a st@pa, indeed, a very large
one of the exact type that would have
been raised at so important a loca-
tion as the place where the Buddha
demonstrated his dominion over the
{raditional gods.

Difficult to reach and offering little
(o see once one arrives there, the
Sankisya site at once both defines the
westernmost activity of Sikyamuni
and is the place of the demonstration
of the pre-eminence of the Buddhist
religion in the Indic sphere. For the
true pilgrim, it is one of the key sites
of the route.

n.b. Those readers familiar with Alfred
Foucher’s widely held ‘aniconic’ (‘without
images’) theory of early Indian art will find
these interpretations slightly divergent from
that theory. The aniconjc theory suggests
that, because the Buddha was so sacred, the
‘severest doctors’ of the religion would not
allow images to be made of him. According
to Foucher, this situation existed until
about the middle of the first century
AD, when ‘popular pressure’ and/or
“Mahayanist tencencies’ introduced images
of a quasi-‘deified’ Buddha. According to
Foucher’s theory, there existed a pre-image
period (widely known ‘as the ‘aniconic
period of Buddhism', i.e. ¢, BC 483-50 AD)
during which only ‘aniconic’ symbols were

used o represent Sakyamuni. Therefore,
the representations of the pitha of Bud-
dhism ilustrated here have been taken sym-
bolically and have usually been discussed
as ‘the Buddha preaching’ rather than the
observationally obvious ‘pitha of the First
Sermon’. There appear to be two basic
flaws to the aniconic theory, First, there is
relatively extensive Buddhist literature dis-

cussing early images of which there is vir-
tually no reason to doubt. Second, there
are early Buddha images that still survive
from pre-Christian era dates, at least one
of which is dated to the equivalent of 36
BC under the Han dynasty in China. The
implication of this last image is that the
tradition had to exist in India, be trans-
ferred to Gandhara, passed on to China




(Fig. 16) Stupa of the Triple Stairs(?) at
Sankasva
Date uncertain

and become popular enough that sufficient
images were made so that one had a chance
of survival. This suggests a substantially
carlier date than any vyet discussed in
modern scholarship lor the arigin of the
Buddha image — long before the railings of
Bodhgaya, Bharhut and Sanci and other
similar ‘aniconic’ images discussed above.
Thus, this author feels that it is unwise Lo
further perpetuate the modern scholarly
myth of the aniconic phase of Buddhist art
when it may not have existed at all and cer-
tainly did not cxist for anything like the
length of time suggested for it by the
theory’s originator. (Sce the list of 'sug-
gested further reading’ at the end of the last
part of this article for references.)

John C. Huntingion is Prolessor in the Depart-
ment of Histors of Art al The Ohiv State
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sSowing the Seeds of the Lotus

A Journey to the Great Pilgrimage Sites
of Buddhism, Part IV

11 five of the previously discussed

events in the life of Sakyamuni
Buddha have fallen into an obvious
chronological order.* However, the
next two, the ‘Gift of the Monkey’,
which took place at Vaisali, and the
“‘Taming of Nalédgiri’, which took
place at Rajagrha, can only be placed
chronologically in a general way as oc-
curring during the Buddha's ministry.

John C. Huntington

Indeed, although in modern literature
these two are conventionally discussed
after the correlated events of the ‘Illu-
sion of the Twins’ and the ‘Illusion
of the Gods’ Descent’, there is no
certainty as to when the ‘Gift’ or the
‘Taming’ occurred between the post-
enlightenment phase and the period
immediately prior to the death of the
Buddha (the Parinirvana).

Vaisali
[After observing an elephant attend the Buddha by bringing water and
fruits, a monkey said to himself,] ‘I’ll do something too.” One day as he
was running about, he happened to see some stick-honey free from flies.
He broke the stick off, took the honey-comb, stick and all, broke off a
plantain-leaf, placed the honey on the leaf, and offered it to the

Teacher, The Teacher took it, The monkey watched to see whether or

nol he would eat it. He observed that the Teacher, after taking the
honey, sat down without eating. “What can be the matter?’ thought he.
He took hold of the stick by the tip, turned it over, carefully examining

it as he did so, whereupon he discovered some insect’s eggs. Having
removed (hese gently, he again gave the honey to the Teacher,
The Teacher ate it.

The monkey was so delighted [because the Buddha had accepted his
offering) that he leaped from one branch to another and danced about
in great glee. But the branches he grasped and the branches he stepped
on broke off. Down he fell on the stump of a tree and was impaled. So
he died. And solely because of his faith in the Teacher he was reborn in

the World of the Thirty-three [Trayastrihéa] in a golden mansion
thirty leagues in measure, with a retinue of a thousand
celestial nymphs [apsaras].

(Burlingame, Buddhist Legends [Dhammapada Aithakatha), Part 1, p. 180.)

With the exception of Hanuman in
the Ramdyana narrative, monkeys
in Indian literature are generally mis-
chievous, naughty creatures that are
surely condemned to a still lower life
in their next incarnations. Yet in this
and several other versions of the story,
the monkey derives the immediate
benefit of rebirth in the Trayastrithéa
because of his gift to the Buddha, The
‘benefits of faith’ type of story is very
commonplace in Buddhist literature.
In the Pili canon, there are two works,
the Vimanavatthu (The Stories of the
Mansions {that one will be reborn to
in paradise because of one’s good
actions]) and the Petavatthu (The
Stories of the Hungry Ghosts [who
have been reborn in a lower birth as
a result of bad actions)), that set out
in detail the benefits of being generous
to the Buddhist community and to the
Buddha in particular,

The narrative of the monkey’s gift
is not closely tied to Vaiéali in surviv-
ing literature, However, the Chinese
pilgrim Xuanzang (in India 629-45)
relates that the place of the offering
was marked by a stiipa just to the
south of the so-called Monkey Tank at
Vaidali. While a large depression at
Vaiéali is believed to be the Monkey
Tank, no remains of the stipa com-
memorating the Gift of the Monkey

*Part | (Orientations, November 1985, pp. 46-61) discusses ASoka's archetypal pilgrimage, Lumbini and Kapilavastu,
and Bodhgayd and its environs; Part Il (February 1986, pp. 28-43), the Rsipatana Mrgadiiva (Varanasi and Sarnath);
and Part [11 (March 1986, pp. 32-46), Sravasti and the Jetavana Monastery, and Sankasya. Part V will include a discussion
of the Buddha's death at Kusinagara, the division of the relics and the eight mahiistiipas, Asoka’s division of the relics,
and notes on recent archacological discoveries concerning the location of Kapilavastu, and the inscription of the Piprahwa

Reliquary,

28



(Fig. 1) Gift of the Monkey
Saficl, Stuipa I, north rorana, west pillar, cast

face, c. BC 25-25 AD

(Fig. 2) Worship at the Vaisali mahastiipa
Safci, Sttipa 1, north torana, west pillar, easl
face, ¢. BC 25-25 AD

(Fig. 3) Worship al the Ambﬁpalnivana pitha
Sanci, Stiipa 1, north rorana, west pillar, east
face, ¢. BC 25-25 AD
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(Fig. 4) Gift of the Monkey, on a
stele of the cight life scenes
Sarndth, 5th century

Sarnath Muscum

(Fig. 5) Gift of the Monkey, from an
Astasahasrikii-PrajRaparamiti-sitra
manuscript, dated 1165

Bharat Kald Bhavan, Varanasi

have been found at this time.
Although little known in literature,
the Gift of the Monkey, or at least the
pitha where the event took place, is
well represented in art and examples
survive from as early as the Safici
toranas (c. BC 25-25 AD; Fig, 1), In the
Safict example, which may be a re-
enactment of the event at the site
before a gioup of pilgrims, a monkey
is shown before the pitha where the
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Buddha would have been seated offer-
ing a bowl; behind him another monkey
(or perhaps the same monkey in a
repeated action) makes a gesture of
offering with his right hand. Devotees
kneel in front of the pitha while other
pilgrims circumambulate and bring
offerings. The subject does not appear
among the sculptural remains at the
earlier sites of Bharhut and Bodhgaya.
However, it cannot be concluded that
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the Gift of the Monkey narrative and
pitha did not exist at the time those
monuments were created, since more
than half of each of those railings is
missing and there is no means (o
reconstruct the lacking scenes,

The Safici scene is especially in-
teresting for it is placed vertically, on
the eastern face of the west pillar of the
north torana, between two other depic-
tions of events that also took place at



Vaisali. The upper scene shows wor-
ship at a sfiipa (Fig. 2) while the lower
scene depicts worship at a pitha under
4 mango tree (Fig. 3). Sincc_Vaiéali
was famous for the Ambapdlivana, a
mango grove where Sgkyamuni fre-
quently taught, the pitha of the Gift of
the Monkey and one of the eight
mahastipas, one of the original eight
stupas Lo cpntain the portion of the
relics of Sakyamuni given 10 the
Licchavis (the rulers of Vaisali), the
whole face of the pillar would seem to
be a depiction of the Vaisali pithas (see
note in Part V). As no other site has
the same combination of pithas, the
logical solution, offered here for the
first lime, is that the pillar represents
the Vaigali pithas (see also the follow-
ing seclion on Rijagrha).

Later representations of the ‘Gift’
differ from the textual description of
the event, for the monkey is usually
shown offering the honey in a bowl,
not a leaf, and dying by diving head-

first into a well, as seen in a late fifth-
. At Fram Sarnath

of the scene, while to the right he is
seen falling, or as popularly inter-
preted, committing suicide; by diving
down a well. At the top right is the
monkey-turned-deva rising towards
the Trayastriméa heaven. T he relatively
poor condition makes the scene some-
what difficult to read but the outline
of the monkey offering the bowl may
be seen quite well on the left, while the
Jegs and tail sticking up out of the well
would almost seem to support the
knees of the deva flying off to
Trayastriméa at the right. Interestingly,
a much later scene, dated to the fourth
year of Govindapala (1165), painted in
a manuscript of the Astasahasrika-
Prajfiaparamita-siira (Fig. 5) seems Lo
combine clements from the two pre-
vious compositions. At the far right,
a representation of the monkey makes
a rather wild gesture of devotion like
that of the secondary representation of
the monkey in the Saiici relief, Next,
the monkey offers the bow! to the
Buddha and then is seen, jegs only,
soing down the well, The scene is

(Fig. 6) Pillar and stiipa at Vaisali
Agoka's reign (c. 270-220 BC)

(Fig. 7) Capital on pillar in Figure 6




(Fig. 8) Mahastiipa over the Licchavi’s
portion of the relics at Vaisali

Trayastrimga at the top right. It would
seem that the feature of the well
became part of the story by no later
than the fifth century and continued to
the end of Buddhist practice in India.
Regardless of the changes in com-
position and details of the story, the
scene always represents the potential of
all beings to attain higher gatis (levels
of rebirth) by faith and offerings to the
community of monks., Having made
his sincere offering and having had it
accepted by the Buddha, the monkey
was assured of higher rebirth. )
Vaiéali was a famous city in Sakya-
muni’s time and, together with Rija-
grha and Sravasti, is considered to be
one of the locations in which Sakya-
muni offered many important teach-
ings. Although many more teachings
are recorded as having been offered at
Sravasti and at Rajagrha than at Vaidali,
the fact that the Vimalakirtinirdesa-
sitra was taught at Vaidali makes it
one of the most important foci of
Mahaydna Buddhism from the East
Asian viewpoint. The stiipa com-
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memorating the place of the teaching
of this siitra as reported by Xuanzang
is no longer known (he indicated that
it was five or six /i [one or two
kilometres] to the northeast of the
city).

Also reported by Xuanzang, the col-
umn and stiipa attributed to Adoka still
exist in remarkably good condition.
Although much reduced in apparent
height by the build-up of alluvial mud
from necarly annual flooding of the
area, the column (Fig. 6) is one of but
two Mauryan pillars that are still
standing with their capitals intact. The
lion (Fig. 7) is very similar in style to
the lions at Sarndth (see Part II).

The greatest archaeological desi-
deratum at Vaisali is the location of the
monastery known as Ambapalivana,
Unfortunately, Faxian’s and Xuan-
zang’'s reports are completely con-
tradictory regarding where the famous
grove of the courtesan Ambapali (also
Amrapili and Amrapalikd) was. In
both the Mahdvagga (V1:29-30) and
the Mahiparinibbina-sutta (Sacred
Books of the East, X1, pp. 30-34), it
is related how the courtesan Ambapali
went out with her chariots to greet the
Buddha, who was on his way to

Vaidali, and she invited him and his
community of monks to be her guests
at a meal the following day. Indeed,
she had bested the young nobles of
Vaisali by inviting and receiving accep-
tance from the Buddha before they
could do so. After she had received the
Buddha and his followers and had a
discourse with the Buddha about the
Dharma, she offered him her park of
mango trees to use as a retreat. Her gift
was accepted and the park became the
primary retreat for Buddhists in carly
Vaisali. The location and full archaeo-
logical investigation of this important
site should offer much further data
about the time of the Buddha and his
immediate successors,

Recently excavated at Vaidali, one of
the four known mahastupas is now little
but a protected mound of low walls
and foundations (Fig. 8) The Licchavis
received a portion of the relics after the
cremation of Sakyamuni and raised a'
very small mound of clay over it. This
was later enlarged by Asoka and then
again during the Kusina period, Rela-
tive to the Asokan pillar, its loca-
tion exactly corresponds to the descrip-
tion given by Xuanzang. (For the
mahastupas, see the ‘Distribution of



the Relics’ section, Part V).

Vaigali is a site that is being actively
investigated at this time. Upon arriving
there, the visitor is encouraged 10 g0
directly to the Archaeological Survey
of India's site museum both to see the
excavaied materials and to learn of any
new work that may have been done in

the recent past., Access Lo Vaidali is
now very easy since the ‘Seven Mile
Bridge’ has been built over the Ganges
River from Patna north, The bridge is
the gateway to all travel in northern
Bihar and Vaidali is now an easy
day’s excursion from Patna, where
accommodation is convenient,

Rajagrha

[After a series of attempts on Sakyamuni’s life, his cousin Devadatta
still plots to murder him.] Now at that time there was a fierce elephant

in Rajagaha, [Pali for Rajagrha)

[Devadatia plols with the mahouts

a man-slayer, called Nalagiri.
to have the elephant released in the

Buddha’s path along the carriage-road.]

Then the Lord, having dressed for the morning,

taking his bowl and

robe, entered Rajagaha for alms food together with several monks.
Then the Lord went along that carriage-road. Then those

either the elephant or the monkey that
represents Lhe untrained mind of the
practitioner,

Representations of the ‘Taming’
scene are nol found in the earliest Bud-
dhist carvings at Bodhgaya, Bharhut
or Safici, yet the scene is known in
early sculpture in a fully developed
form in a relief (Fig. 9) from second-
century Amardvati in the Krsna River.
region. This visually dynamic scene
illustrates the elephant twice, first
using his trunk to swing some unfor-
tunate person by one leg and the
second time kneeling before the Bud-
dha. In the cityscape, other figures flee
or grab each other in terror while
onlookers observe . the scene from
balconies and windows. The full and

mahouts saw the Lord coming along that carriage-road; seeing him,
having let loose the elephant Nalagiri, they brought him down to that
carriage-road, The elephant Nalagiri saw the Lord coming from afar;

richly detailed narrative style of the
Amarivati idiom conforms in detail to

seeing him, having lifted up his trunk, he rushed toward the Lord, his
ears and tail erect. Those monks saw the elephant Nalagiri coming in

the distance;

seeing him they spoke thus to the Lord:

‘Lord, this elephant Nalagiri, coming along this carriage-road, is a

fierce man-slayer; Lord,

‘Wait monks, do not be afraid;

let us turn back,...’

this is impossible, monks, it cannot

come to pass that anyone should deprive a Truth-finder of life by

aggression;

monks, Truth-finders attain nibbana

[nirvana) not because

of an attack...’

Thus the Lord suffused the elephant
.put down his trunk, approached the

mind. Then the elephant Nalagiri..
Lord...[and] stood in front of the

Nalagiri with loving-kindness of

Lord. Then the Lord, stroking the

elephant Nalagiri’s forehead with his right hand...
[Thus was Nalagiri tamed.]

(Cullavagga, V11, 3.9-

’”E"“he seemingly simple story of the
Buddha Sakyamuni subduing an
elephant let loose in his path can
actually be read at several levels. First,
it shows the power of the Buddha to
overcome evil and his ability to set the
intermediaries of evil-doers on the
right path, (The elephant is per-
manently tamed by his encounter with
the Buddha.) It may also be seen as
another episode in the ongoing effort
of the jealous and inherently evil
Devadatta (literally, ‘Dummy of the
Gods’) to do harm to Sakyamuni.
Throughout early Buddhist literature,
Devadatta is portrayed as a cousin of
Sakyamuni and a competitor for the
establishment of a religious commun-
ity., Devadatta makes several attempts
on Sakyamuni’s life, so that this event
could be interpreted as proof of the
inability of evil forces to harm the

12, 1.B. Horner trans.)

ing the wild self-nature that prevents
one from attaining buddhahood. As
Sakyamuni places his hand on the
forehead of the elephant, he recites
these verses:

‘Do not elephant, strike the elephant
(among men), for painful elephant, is the
striking of the elephant (among men),

For there is no good bourn [birth],
elephant, for a slayer of the elephant
(among men) when he is hence beyond
[has died].

Be not proud, be not wanlon, for the
wanton reach not a good bourn {birth};

Only that should you do by which you will
reach a good bourn [birth].’

(loc. cit.)

By calling $akyamuni an elephant, the
poem directly equates the two and by
doing so informs us that it is the raging
beast (the wild elephant) within us that

must be quelled. This metaphor is well
Lcmirim thrvmnahnant Acian Ruddhiam.

the full narrative in the Cullavagga,
which describes the buildings and
onlookers in some detail.

A later representation of the event
(Fig. 10) occurs in the same fifth-
century Sarnath stele discussed above
in relation to the ‘Gift of the Monkey’.
This scene shows an altogether dif-
ferent composition but one which
remains essentially stable for the next
six or seven centuries (see Figs 11 and
12). On the left, we see the kneeling
elephant, in the centre, the Buddha
with his right arm outstretched and, to
the right, a figure of a monk (usually
said to be Ananda, who figures pro-
minently in the narrative) carrying a
mendicant’s staff with a sistrum at the
top (Sanskrit khakkara). The stipa
above the elephant may indicate that
there was a stiipa somewhere in old
Rijagrha that commemorated the
location of the event. Unfortunately,
although there are traces of many
stipas in the area, we are unable to
determine which one it might be. 1t is
also possible that the stiipa symbolizes
the Dharma by which $akyamuni
subdued the elephant,

A rare single image of the taming of
the Nalagiri (Fig. 11) from ancient
Uddandapura (modern Bihar Sharif in
Bihar state), along with a surviving
companion piece, was probably part of
a set of the eight life scenes set into the
sides of a sffipa. Moreover, the image
is dated by inscription in the second or
third year of Siirapala, which places it
very close 1o the middle of the ninth
century, In the sculpture, the Buddha



(Fig. 9) Stiipa slab from Amarivati showing
the Taming of ‘Nalagiri

Late 2nd or carly 3rd century

Madras Museum

(Fig. 10) Taming of Néldgiri, on a stele of
the eight life scenes

Sarnith, 5th century

Sérndth Muscum

kneels in obeisance before him. A
monk with a khakkara stands to the
viewer’s right, and a donor (no doubt
the donor Ciida mentioned in the
inscriptions) kneels just below the
elephant in perpetual devotion to the
Buddha. Examined closely, it will be
seen that there are five lions emerging
from the outstretched hand of the
Buddha projecting towards the sub-
missive elephant. These lions un-
doubtedly represent the Buddhist
Dharma with which the Buddha tamed
both the real and metaphoric Nalagiri.
(It should be noted that in the ninth to
the twelfth century, the norm is five
lions but one lion and no lions are also
known.)

An extremely revealing painted
representation in the 1165 manuscript
of the Astasdhasrika-Prajiaparamita-
siitra (Fig. 12) cited above shows
another puppy-like elephant but one
that is portrayed in a kind of empirical
‘multiple exposure’. He is shown both
with his trunk raised as if in striking
position and in the kneeling position
simultaneously, The scene is set in a
landscape, indicated by a palm tree
with a bird in it, and the Buddha is
accompanied by two monks.

Although early images of the Taming
of Nilagiri are lacking at Bodhgaya,
Bharhut and Safici, there is a pillar
face illustrating three of the other
major pithas of Rajagrha on the north
torapa at Safici comparable to the
Vaidali cluster of scenes. The west face
of the castern pillar of the north torana
(the face opposite the Vaisali set), has
at the top worshippers in front of a
cave set in a rocky landscape (Fig, 13).
Below that is a king setting out in a
chariotl to see the Buddha (Fig. 14),
and below that is a pitha in a bamboo
grove (Fig. 15). Read from top to
bottom, the reliefs show the Grdhrakiita
(*Vulture Peak’) caves, a re-enactment
of the visit of King Bimbisara to
the Buddha and the pitha at the
Karanda Venuvana (‘Bamboo Grove
of Baskets’), all at Rajagrha. Thus,
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entering the gateway from the north,
one passes between the pithas of
Vaisali and Rajagrha, In an aside, it
must be noted that the other toranas
of Safici should probably be re-
evaluated iconographically to deter-
mine if the pattern of showing the two
pilgrimage sites is repeated. If so, then
a major revision of the iconography of
the roranas is in order,

As at Vaisali and the Jetavana at
Sravasti, Sakyamuni Buddha spent
many seasons at the Magadhan city
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of Rajagrha. For this writer, it is Ra-
jagrha and specifically the Grdhrakiita
much more than any of the other holy
sites of Buddhism that epitomize the
presence of the Buddha. The
Grdhrakita (Fig. 16) is the most
important of the several teaching pithas
at Rajagrha, and is a small spur on the
southern slope of Chatha@ Hill, the
most northeasternly of a ring of five
hills around the ancient city. It is
apparently so named because of an
outcrop of rock that resembles the



open beak of a vulture (Fig. 17).
However, Faxian tells another version
of the naming of the peak:

... Thirty paces to the north-wesl there is
another [cave], where Ananda was sitling
in meditation, when the deva Mara Pisuna
{the Mara of lust] having assumed the form
of a large vulture, took his place in front
of the-cavern, and frightened the disciple.
Then Buddha, by his mysterious, super-
natural power, made a cleft in the rock,
introduced his hand, and stroked Ananda’s
shoulder, so that his fear immediately
passed away. The footprints of the bird and
the cleft for (Buddha'’s) hand are stil} there,
and hence comes the name of “The Hill of
the Vulture Cavern’. (James Legge, trans., A
Record of Buddhist Kingdoms..., p. 83)

There is a cleft in the rocks from the
top of the peak down to what is
generally believed to be the cave in
which Ananda stayed. However, there
are ancient stairs, now mostly lost, in
the cleft and it is hard to determine the
age of the stairs or the relationship of
the cleft to any place that $skyamuni
might have sat because the top of
the peak is completely covered with
later (mostly Gupta period, 320-500)
construction.

(Fig. 11) Taming of Nalagiri,
Uddandapura (Bihar Sharif), Bihar state,
mid 9th century

Indian Museum, Calcutla

(Fig. 12) Taming of Nalagiri, from an
Ag[asﬁhasrikE-PrajﬁﬁpﬁramftE~sﬁlra
manuscript, dated 1165

Bharat Kala Bhavan, Viranasi



(Fig. 13) Worship at the Grdhrakiita pitha
Safici, Stiipa 1, north torana, east pillar, west
face, ¢. BC 25-25 AD

(Fig. 14) Re-cnactment of King Bimbisara
setting out to visit the Buddha

Saiici, Stiipa I, north forana, east pillar, west
face, ¢. BC 25-25 AD

(Fig. 1S) Worship at Venuvana
Sifici, Stiipa I, north rorana, cast pillar, west
face, ¢, BC 25-25 AD
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At 20 S RS T M IR aeroaee (Fig, 16) Grdhrakiita from the northwest
., " \ {  (looking down from Chatha Hill)

(Fig. 17) The ‘vulture’s beak® formation,
Grdhrakiita

(Fig. 18) The 'Two Houses' caves,
Grdhrakiita

Whatever the case of the naming of
the peak, $akyamuni and his disciples
dwelled in natural caves near the sum-
mit of the peak (Fig. 18) and it is there
that many teachings are believed to
have been promulgated. In both West-
ern and East Asian scholarship, the
Grdhrakiita is most often cited as
the place of the preaching of the
Mahayéna siitras, in spite of the fact
that many important Theravada tradi-
tion shtras were taught there as well
(e.g., the story of Vassakara in the
Anguttara-nikaya) and that many
Mahayana tradition siitras were taught
at other locations. This modern
‘generic’ attribution of Mahayana
Buddhist teachings to Grdhrakita is
probably because the Lofus Siitra
(Saddharma-Pundarika-satra) was
taught there. In contrast to this view,
which may be traced from Xuanzang’s
time since he mentions this sutra,
Faxian notes the emotion he felt when
he visited the site of the teaching of
Sitrangama-Samadhi-saira:

in the New City Fa-hien [Faxian] bought
incense-(sticks), flowers, oil and lamps, and
hired two bhikshus, long resident (at the
place), to carry them (to the peak). When
he himself got to it, he made his offerings
with the flowers and incense, and lighted
the lamps when darkness began to come
on. He felt melancholy, but restrained his
tears and said, ‘Here Buddha delivered the
Stirangama (Suitra). 1, Fa-hien, was born
when 1 could not meet with Buddha; and
now 1 only see the footprints which he has
left, and the place where he lived, and
nothing more.’ With this, in front of the
rock cavern, he chanted the Stirangama
Sifra, remained there over the night, and
then returned towards the New City. (ibid,
pp. 83-8)

The point remains that the siras
mentioned by each of the two Chinese
pilgrims are both advanced Mahéyana
lexts, apparently accounting to some
extent for the only partially correct
modern view of the site as the seat of
Mah@ayana teachings. Xuanzang men-
tions that the Buddha taught the
texcellent law in its developed form’




(Fig. 19) ‘Bimbisara’s road’

(Fig, 20) A cave (the Buddha's cave?) ai the
top of Grdhrakiita

(Fig. 21) Shrine at the top of Grdhrakiita

regarding the carliness of the Mahdyéna
Vaipulya class of siitras notes, ‘It is
barely possible that the Buddha did in
his later years declare a developed
(mystical) form of his doctrine, and
perhaps this mountain was the scene of
his teaching; but the greater portion of
the siztras claiming the authority of his
utterance here are fabulous’ (Buddhist
Records of the Western World, vol. 2,
1906, p. 153). There is a recent trend
among some modern scholars, this
author included, who see convincing
evidence that many ‘core’ Mahiyana
ideals did indeed have an early origin
and that they developed in a parallel
manner o the Theravada tradition.
Mahidydana Buddhism too closely re-
sembles pre-Sakyamuni  Upanisadic
thinking and methodologies and
emerges into the light of epigraphic
and literary history too fully developed
in the first century BC to have been an
invention of the late second or first
cenfury BC. The chronological se-
quence and time of development prob-
lems are even worse regarding the late
first- or early second-century AD
‘emergence’ of Mahayana as a few
scholars have suggested. Accordingly,
both the modern scholar and the
modern practitioner may have more
‘faith’ in the preaching of, at least,
the ‘core’ of Mahayana ideals by
Sakyamuni, It is becoming apparent
that the attribution of ‘lateness’ to
Mahayédna texts resulted from the
phenomenon encountered in the very
early Mahayéna tradition of regarding
one's own teacher as a buddha, This
would have allowed the continual
‘expansion’ of the Mahayana literature
during the tenure of each generation of
teachers and would have given rise to
various ‘schools’ of Mahayana texts.
Esscntially, all teachings, whether
those of Sakyamuni or of subsequent
teachers, were to be seen as the actual
teachings of a buddha. This would
have naturally led to confusion over
distinctions as to sources and the
sequence of exegetical statements
integrated into the body of a text.
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(Fig. 22) Japanese stiipa, Chatha Hill

(Fig. 23) Japanese style irnage of the Buddha
in the east niche of the srizpa, Chatha Hill

{Fig. 24) Stiipa buill by Ajdtasatruto contain
the Magadhan portion of the relics of
Sakyamuni, Rajagrha

ne approaches the Grdhrakiila

from the southwest of the hill
along a pathway known as Bimbisara’s
road (Fig. 19). Although the surface of
the road is largely a modern restora-
tion for the convenience of pilgrims to
the site, its foundations are legitiinate
early stone work and the road would
appear lo date from the time of
$akyamuni Buddha, 1f that is the case,
the road at Rajagrha/Grdhrakiita is

directly to Sakyamuni’s ministry. It is
best described by Xuanzang:

Bimbisara-raja, for the purpose of hearing
the law, raised a pumber of men (o accom-
pany him from the foot of the mountain
lo ils summit, They levelled the valleys and
spanned the precipices, and with the stones
made a staircase about ten paces wide and
5 or 6 /i long. In the middle of the road
(here are two stifpas, one called ‘Dis-
mounting from the chariot,” because the



crowd’ because the king, separating the
common folk, would not allow them to
proceed with him. (Beal, op. cit., p. 153)

The long walk up the hill must be
taken slowly especially if the day is hot
(one should be sure to carry water).
There is a tempting chairlift up to
Chatha Hill for those who might wish
to take it, but it does not go to the
Grdhrakiita directly (there is still a long
walk from Chatha Hill to Grdhrakiita
and the lift is often shut down for
repairs anyway). However, the history
of the place comes far more alive by
walking the ancient road and through
the trails of the hills than by riding the
chairlift to the modern temple and
stipa overlooking Grdhrakiita from
Chatha Hill.

As one passes the ‘Dismounting the
Chariot’ stidpa and turns off to the
right fork in the trail to the Grdhrakiita
spur, there is a real sense of timeless-
ness and anticipation of things past.
The road is the one used in the time
of the Buddha, the rocks were there
when he lived, and even the direct
descenclants of the fauna from his time
dart about on the hill. For much of the
way, there is nothing to break the feel-
ing that one could be approaching the
potentially still active residing place
of Sakyamuni Buddha. Even as one
approaches the summit, passes the
caves known as the “Two Houses® and
circles to the right around the peak
itself, passing yet another cave where
it is possible the Buddha himself sat in
meditation (Fig. 20), there is no break
in the mood of travelling in the past.

Only the garish pink stair railing
installed by the Archaeological Survey
of India (seen in part in Fig. 17)
shatters the mood as one makes the
final ascent to the platform at the top
of Grdhrakiita. There, at the summit,
are two small temple basements of
Gupta period bricks — remnants of
history’s tribute (o the great teacher
who once sat there. At the westernmost
of these, the visitor may offer his
flower garlands at the tiny brick aliar,
just as Xuanzang once did before a
life-size image of the preaching Bud-
dha, and partake of his own medita-
tions (Fig. 21).

Descending from the Grdhrakiia,
and returning to the fork in the trail,
one should visit the modern Japanese
stdpas on Chatha Hill. (While walking
the visitor must be cautious not to be
touted by a less-than-energetic guide
into taking a ‘short cut’ to the new
Stilpa, thus omitting the Grdhrakiita
which, after all, is the most important
location in the area.) The stiipa is
maintained by a group of Japanese
Buddhists who subsidize monks and
nuns to live there and to make daily
offerings at the site of the teachings.
The chants and drums of the monks
and nuns may often be heard. In one
way, it is appropriate that it is the
followers from a nation that con-
stitutes one of the traditional ‘furthest
reaches’ of the Buddha's Dharma who
return to the centre, symbolically en-
compassing all Buddhist lands in be-
tween in their offering. Designed along
traditional lines, indeed copying freely
from Stiipa [ at Safici, the brilliant
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white marble anda (dome) of the Stitpa
demonstrates, in a general way, how
many of the great siipas of the
past looked (Fig. 22). Yet when one
approaches the s/iipa to circumam-
bulate it, the classical Japanese style
captured in the modern images is self
evident (Fig. 23). Here, on a now
desolate peak in central Bihar over-
looking the traditional location of the
promulgation of many major siitras is
a profound and very moving expres-
sion of the continuation of the faith.

Descending to the floor of the valley
and following a reputable guide or
using the Archaeological Survey of
India’s guidebook, Rajgir, onc may
find the way to the .vaakﬁmravana, the
mouesiary given by King Bimbisira to
the Buddha, to a series of low foun-
dations of the old city amid which may
be found the pit known as Bimbisara’s
Jail where the king was imprisoned by
his usurper son, Ajatasatru, Outside
the north side entrance to the valley is
the ‘New City’ of Réjagrha built by
Ajatasatru, There one may find the hot
springs in which Ananda bathed, and,
immediately adjacent to them, the
Venuvana or Bamboo Grove where
many sitfras were expounded by the
Buddha.

Despite bad beginnings and having
been a supporter of the Buddha's
cousin Devadatta, Ajatasatru was con-
verted by the Buddha and, in the later
life of Sakyamuni, one of his staun-
chest supporters. After the Buddha’s
death at Kuéinagara, the Magadhans
under Ajatasatru received a portion of
the Buddha’s relics and built 4 sthpa
to the immediate west of the ‘new’
city. Although it is now in ruins (Fig.
24) and seems never Lo have had carly
stone railings like those at Bharhuf and
Saficl, it is one of the presumably ac-
curately identified Eight Great Stiipas
(Astamahastiipa) of the Buddha,

Until very recently, the Rajgir (an-
cient Rajagrha) area hag welcomed
only the most intrepid, However, with
the advent of a modern hotel in the
immediate area, there is not only easy
access but considerable comfort as
well. The Rajgir area (and adjacent
Bodhgaya) are among the most impor-
tant and holiest sites of Buddhism and
no one visiting Bihar should omit
them.

John C. Huntington is Professor in the Depart-
ment of History of Art at The Ohio State
University,
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- Sowing the Seeds of the Lotus

A Journey to the Great Pilgrimage Sites
of Buddhism, Part V

Kusdinagara

n his seventy-ninth year, Sikyamuni
began his last journey to the north,
He travelled from Rajagrha through

the towns Ambalatthika, Nalanda,.

Pataligama (Pataliputra of the Maur-
yan period, ¢, 321185 BC, and modern
Patna), from where he crossed, by
miraculous power, the Ganges River,
which was then in spate. North of the
river, he then travelled to the villages
of Kotigdma and Nadika and finally
to Vaisali where he stayed at the
Ambapali grove. In each of these
places, he met with local monks,
offered teachings to them and received
meals at the hands of the local laity.
Subsequently, he moved to nearby
Beluva where he resided for the rainy
season, during which he was taken ill,
It is at Beluva that he delivered his
famous ‘be lamps unto yourselves’
sermon. In answer to Ananda’s request
for instructions concerning the order
in the event of Sakyamuni’s death, the
Buddha said:

...O Ananda, {I] am now grown old, and
full of years, my journey is drawing to its
close, I have reached the sum ol my days,
1 am turning cighty years of age;...1t is
only, Ananda, when the Tathd@gala, ceasing
to attend to any oulward thing, or to
experience any sensation, becomes plunged
in that devoul meditation of heart[/mind)
which is concerned with no material object
— it is only then that the body of the
Tathagala is al ease.

Therefore, Ananda, be ye lamps unto
yourselves. Be ye a refuge to yourselves,
Betake vourselves to no exlernal refuge.
Hold fast to the truth as a lamp, (T.W.
Rhys Davids, trans., Maha-parinibbana Suttana,
Sucred Books of the East, vol. X1, pp. 37-38))

With these words, the Buddha set
the stage for both his upcoming death
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John C. Huntington

now .what we know as Buddhism, By
designating no heir apparent for the

leadership of the community (sangha),

Sakyamuni opened the way for many
leaders, and thus for schism and
dispute, but more importantly, for
vigorous growth and development, so
much that the essential teachings of the
Buddha could ultimately reach more
than half of the population of the
world.,

According to the Mahaparinirvana-
sitra, Sakyamuni remained in the
Vaisali/Beluva area for three months.
He then resumed his journey north
and west towards either Sravasti or
Kapilavastu. The party travelled to
Bhandagama, Bhoga-nagara and on to
Pava, where they spent the night in the
mango grove of Cunda, a metal-
worker. Cunda invited the Buddha and
his followers for a meal the next day.
Sakyamuni accepted and Cunda spent
the night preparing a feast that in-
cluded dried boar meat. On arriving at
the time of the feast, the Buddha said,
‘As to the dried boar’s flesh you have
made ready, serve me with it; and as
to the other food, the sweet rice and
cakes, serve the brethren with it’
(Ibid., p. 71). Immediately after eating
the flesh, Sakyamuni fell violently
ill but shortly thereafter insisted that
the brethren begin their journey to
Kusinagara.

Reaching in several stages the vicinity
of Kusinagara, they proceeded to the
Sala grove of the Mallas known as the
Upavattana of Kusinagara where the
Buddha asked that Ananda spread a
couch for him with its head towards
the north between twin Sala trees, ‘and

- the Blessed One laid himselfl down on

his right side, with one leg resting -on
the other.’ (Ibid., p. 86) After meeling
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some final instructions to the brethren,
Sakyamuni Buddha died.

When the Blessed One died, the venerable
Ananda, at the moment of his passing
away, uttered this stanza:
‘Then was there terror!
Then stood the hair on end!
When he endowed with every grace —
The supreme Buddha — died!’
When the Blessed One died, of the brethren
who were not yet free from the passions,
some stretched out their arms and wept,
and some fell headlong on the ground, roll-
ing to and fro in anguish at the thought:
‘Too soon has the Blessed One died!
Too soon has the Happy One passed
away from existence!
Too soon has the Light gone out in the
World!” )
But those brethren who were free from the
passions (the Arhats) bore their grief col-
lected and composed at the thought:
‘Impermanent are all component things!
How is it possible that [they should not
be dissolved]?’
(Ibid., pp. 118-19)

Who among his followers could have
conceived of such a time when the
Buddbha would no longer be with
them? At once the symbol of greal
mourning and of the ultimate release,
the stipa of the Mallas at Kuéinagara
along with the stiipa of the cremalion
al Ramabhar, about one kilometre to
the east, mark both the death of the
greal teacher and the final realization
of the release that his teachings pro-
mised. Technically, death of the cor-
poreal body per se is insignificanl to
the Buddhists, Life and death are part
of an endless cycle of existence that
progresses from the infinite past and
stretches on into the infinite future.
‘As many lives as the grains of sand on
the banks of one hundred million
nyutis of kotis of Ganges Rivers’ are



s
O

the death of the Buddha was very dif-
ferent! because of his realizations and
the attainment of enlightenment, he
was 1o longer subject to transmigra-
tion through endless births and deaths.
His lives of suffering (duhkha) had
come (o the final end.

Those who had not attained their
own release from desire would see the
death as a great and tragic loss. Others,
whose attainment was more completely
accomplished would realize that this
was the demonstration of the Buddhist
promise Lo them — the demonstration
of the release that came from joining
the ‘Aryan Kingdom’ (see Part I11%¥)
and following the way of the Buddha
(Buddhamirga) to its logical conclu-
sion. For those who had attained their
own release (the Arhats), everything
was as it should be and there was no
remorse and no joy — only the need to
minister (o others less fortunate than
themselves in terms of their attainment.

*Part | (Orientations, November 1985, pp. 46-61) discus
Kapilavastu, and Bodhgaya and its environs; Part 1 (February 19
(Véranasi and Sarnath); Part 11 (March 1986, pp. 32-46), Sravast

he modern town of Kasia in east-
ern Uttar Pradesh is the site of
ancient Kusinagara, the location of
the Great Decease (Mahd@parinirvana)
of Sakyamuni Buddha. It is reach-
able only by bus or automobile from
Gorakhpur. Unfortunately, although
it appears on maps (o be a convenient
route, one should not attempt to travel
National Highway 28 between Kasia
and northern Bihar, The road east
from Kasia may be the worst stretch
of national highway in India, and,
even at its best, is very unpleasant and
more than a little dangerous to travel,
(If, for some reason one feels the need
to travel it, a jeep or a Land Rover is
advised, allowing plenty of time-—
about twelve hours between Kasia and
Patna! — and one should be sure to
check locally to sce if the road is
passable.)
Just to the southwest of the modern
town of Kasia, the remains of a large

and Part 1V (July 1986, pp. 28-40), Vaidali and Réjagrha.,
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(Fig. 1) Nirvana temples and the stiipa
containing the Mallas of Kusinagara's
portion of the relics of Sakyamuni
Kuginagara

monastery have been partiallty un-
covered, At present, it contains the
modern Temple of (he Nirvana and,
at the date of this author's recent
visit, a restoration in progress on the
Kusinagara stiipa (Fig. 1), At the time
of its excavation in the 1876-77 scason,
the main feature at the monastery was
the large stiipe and an unusual temple
foundation containing the fractured
remnants of a huge reclining image
(6.1 metres long) of Sakyamuni, which
had been much repaired with plaster.
Upon excavation, the base or plinth of
the Buddha iinage was found to con-
tain much of the rest of the image,
and the excavator, A.C.L. Carlleyle

ses Adoka’s archetypal pilgrimage, Lumbini and
86, pp. 28-43), the Rsipatana Mrgadava
i and the Jetavana Monastery, and Sankasya;



(Fig. 2) Parinirvana image ins
Temple

5th century

Ku$inagara

(Fig. 3) Detail ol Figure 2
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de the Nirvana

(Fig. 4) Detail of Figure 2



(Fig. 6) Parinirvina image
Ajantd, Cave 26, end Sth century
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(Alexander Cunningham’s assistant) Mathurd school and was imported to while grieving mourners surround the
was able lo reassemble most of the the site al the time of its installation. image. The other figures are not
image (Figs 2-5). Inscribed with the In comparison with other imagesof  readily identifiable although Ananda,
reign of the monarch under whom the Parinirvana, whether at Dunhuang  Anuruddha and Upavana appear by
it was dedicated (Kumdragupta, r. in Gansu province, China, or in Sri name in the Mahaparinirvana-sitra
413-55) and the name of the donor Lanka, where the two sub-types of this  narrative of the events. It is with
(Haribala), it is remarkable that the image convention are very common, surrogales of the Kudinagara images
image has not figured more prominently  the sense of this being the actual spot  such as the one al Ajanti, that the
in the study of Indian art, Most art of the Parinirvana overwhelms any faithful throughout the Buddhist
historians who make note of it ques- historical or archaeological concerns world have been able to experience
tion its condition as being too much  that one might have. To the best of both the deep sense of loss and the
restored. Whatever its condition, it is  human knowledge, it is at this very promise of the ultimate salvation |
one of the earliest brhad (‘great’, in  spot that the great teacher ended represented by the Mehaparinirvina,
size) Buddha images surviving and is  his many mortal existences and re- the last of the Mahapratihdarya (Great
clearly the prototype for the magnifi- integrated, much as a drop of water Miracles) of Sakyamuni Buddha.
cent lale fifth-century image of the reunites with the oceans of the world,
Parinirvana in Cave 26 al Ajania into the fulfilled state of undifferen- 5 = o asked], “What are we to do, Lord
(Fig. 6). _ ua‘tec.i potential (nirvana). To be pre- b the remains of the Tathagata?’ !
Although reported by the Chinese sent in the temple, even though one’s ‘Hinder not yourselves [the monks],
pilgrim Xuanzang (who travelled to  thoughts are punctuated by groups of  Ananda, by honouring the remains of the
India 629-45), @ Mauryan pillar com-  visiting school children and chatting Tath@gata. Be zealous, I beseech you,
memorating the Nirvana and other tourists with little or no Buddhist Ananda, in your own behalf! Devote
Mauryan period remains have yet tobe  interests, is still to experience and yourselves to your own good! Be earnest,
definitely identified at the site. It seems  receive darsana (see Part I) of the great be zealous, be intent on your own good!
that the plinth on which both the stipa  event. There are wise men, Ananda, among the
and the Temple of the Nirvana are - Early representations of the Parinir- HObClieS’ among the Brahmans, among the
located has not been excavated below  vana at such places as Bodhgaya, Bhir- gea s of houses, who are firm believers in
4 <l LAy ; , e Tathagata; and they will do honour to
the late Gupta (AD 320-500) levels. hut and Safici (in spite of Foucher’s e remains of the Tathagata.’ (Ibid., p. 91
- . s . \ . . o p. 91
Thus, it is possible that the remains opinion about certain reliefs at the
could be under the surviving plinth, Safci site) are lacking. This is probably ~ With these words, in a virtually univer-
but, so far as this author is aware, no  because the stiipas at these sites were  sally overlooked passage, the Buddha
effort had been made to determine the symbol par excellence of the- made the act of devotion to his remains
this. The present temple (Fig. 1) is a Parinirvapa. Not only does the st@pa  not an aspect of monkly activities but
fanciful 1956 replacement, with gable symbolize the ultimate attainment, one placed in the realm of the lay
ends based on the famous Visvakarma  but, as Lewis R. Lancaster has pointed devotees. The implications of this
Temple (Cave 10) at Ellora. It replaces  out, in virtually all early stipas, the passage for Buddhist faith (Sraddha)
an even more imaginary reconstruction ~ Buddha himself was physically present  practices and for the history of art
by Carlleyle that he designed based on  in the casket of relics. This accounts connected with them cannot be over-
the fact that he found some bricks with ~ for the depiction of numerous scenes  estimated, This notification from a
curved surfaces leading him to assume  of stfpa worship at all of the early primary canonical source states un-

[Just prior to the Buddha’s death, !

that the ‘original’ (perhaps as late sites. Apparently, the existence of a  equivocably that the cult of relics and, - )
as the eleventh or twelfth century) sfiipa at Kudinagara was enough for by obvious extension, the stiipas hous- | 7 S
structure had a vaulted roof. the devotees, for there are no records  ing them, are the provenance of the lay | 1A |+

As one enters the modern temple, to even suggest if there was any kind devotees and that the monks should 2 W
the visitor is confronted with a huge  of early sculptural commemoration at  not concern themselves with the relics. [» . ‘,\
shrouded image of the Buddha reclin-  the site. This means that all of the great stiipas, \ "/«
ing in front of him. Shafts of light As just one example of the many especially the early ones, must be
from the south window move slowly representations of the Parinirvapa, the  studied primarily in the light of lay
across the room highlighting elements  spectacular image (Fig. 6) found in devotional practices and as the foci of
of the image as they progress. The Cave 26 at Ajantd is both a prime lay faith, This limits both the necessary
image has been recently gilded and, example and demonstration of the approaches and even the body of
due to somewhat puzzling restric- already fully developed tradition. canonical and commentarial literature
tions by a resident Mahabodhi Society ~ Carved in the left side wall of the that applies to them. Moreover, it
monk, the cover is seldom removed for ambulatory and blocked in by pillars, opens the door for interpretations of
concerned visitors (Fig. 5). The figure the placement of the image forces their iconography as related to lay
is closely related to fifth-century sculp-  the viewer into close proximity, and concerns and it raises the important
ture of the Mathurd area and, accord-  an almost conlrontational experience, question as to when the stpa became
ing to the excavators, is even made of ~ with the image. Subhadra, the Bud- part of the technical vocabulary of
the same dark reddish sandstone that  dha's last convert, who had not the saigha. Clearly, it did and has
is characteristic of the Mathurd school.  developed enough faith to be overly remained so to the present. Like vir-

On this basis, il seems appropriate o concerned, sits with his back to the tually everything else in Buddhism, the
form at least a working hypothesis viewer in quiet contemplation of an sipa has several layers of meaning
that the imase was a nroduct of the event he does not fullv comnrehend.  and thev are far earh tn internret
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according to his or her own ability and
understanding.

‘What should be done, Lord, with the
remaing of the Tathagata?’

‘As men treat the remains of a king of
kings, so Ananda, they should treat the
remains of a Tath@gata.

...'They wrap the body of a king of kings,
Ananda, in a new cloth...Then they place
the body in an oil vessel of iron, and cover
that close up with another oil vessel of iron.
They then build a funeral pile of all kinds
of perfumes and burn the body of the king
of kings. And then at the four crossroads
they erect a dagaba [stiipa) 1o the king of
kings.

...*And whosocver shall there place gar-
fancls or perfumes or paint, or make saluta-
tion there, or become in its presence calm
in heart[/mind] —that shall long be for
them a profit and a joy.' (Ibid., pp. 92-93)

According to the Mahaparinirvana-
siiira, the day after the death of
Sakyamuni, Ananda went into Kugin-
agara, and told the Mallas to do
with the body whatever they deemed
proper, They first paid homage (p@ja)
to the body with music, dancing,
hymns, garlands and perfumes and by
hanging wreaths and canopies. At the
end of this offering, it was decided that
it was too late to have the cremation
that day so they postponed it until the
next day, However, for a total of seven
days, they continued to do homage
and not to perform the cremation,
The body was finally moved to the
shrine of Makuta-bandhana, the
Mallas® tutelary deity, that was to the
cast of the city, At that time, they
asked Ananda how (o treat the body
of the Tathdgata and he essentially
repeated the quote given above Lo
them. Accordingly, they wrapped the
body and placed it in a casket of iron.
Word reached many of his followers
while they were travelling in dif-
ferent areas and during this time,
they quickly came forth (o light the
funeral pyre, but it would not light
because the Arhat, Mahakasyapa, had
not yet arrived Lo pay homage to the
remains. After his arrival in the com-
pany of some five hundred brethren,
they all paid their homage and the pyre
lit itself spontaneously.

The site of the cremation is at the
Ramabhir stiipa (Fig. 7), which is
approximately one kilometre due east
of the Parinirvana Temple. The huge
stilpa has not been very thoroughly
excavated and, although traces of
earlier structures and platforms have
been located, little is known about
them.

The Division of the Relics

frer the cremation, the Mallas of

Kusinagara held a ceremonyaround
the bones of the Buddha that had
survived the fire and lor seven days,
they did pitja to the bones with music,
dance, song and with garlands and
perfumes.

Upon hearing that the Buddha had
died and been cremated, Ajatasatru of
Magadha demanded a portion of the
relics over which he wished to build a
stiipa. The Licchavis of Vaidali also
sent a messenger asking for relics, as
did the Sakyas of Kapilavastu, Bulis of
Allakappa, the Koliyas of Ramagama,
the Brahmans of Vethadipa and the
Mallas of Pdva. The Mallas of Kuéina-
gara refused to meet these demands,
pointing out that the Buddha had died
within their realm and insisting that
all the relics should remain with them.
At this point, there seems to have
been a wise Brahman, Drona (literally
‘Measure’), who, in order to avert an
impending war over the relics, proposed
a fairdivision.Incontrast to thetextual
tradition, sculptural representations
from Safici (Fig. 8) seem to suggest
that there may have been an actual
war. Whatever the case, the relics were
divided and set up in stifpas by each
of the contending groups. Of these
original eight mahastfipas, the Vaidali
and Ridjagrha (see Part IV, Figs 8
and 24, respectively), Kusinagara and

and the Eight Mahastipas

Kapilavastu ones are known. Relics
from the Kapilavastu s/ipa at modern
Piprahwa (see the ‘Kapilavastu Re-
visited' section below) were contained
in several caskets (Fig. 9), one of which
carried an inscription stating that
they were the relics of the Buddha
(see below, ‘“The Inscription on the
Piprahwa Reliquary’), The Maha-
parinirvana-sitra also tells of the
Moriyas of Pipphalavana arriving too
late to claim any relics but being given
embers from the cremation fire over
which they built a stizpa and that
Drona was given the vessel with which
he divided the remains to build a stitpa
over. Thus, there would seem to have
been two additional stiipas with
legitimate claim to very early existence.
Although the exact locations of four
of the mahdstiipas and the two secon-
dary stipas are unkown, there is
nothing to suggest that such places
as Sravasti, Lumbini, Sarndth or
Sankdsya are in any way connected
with the clans and tribal groups that
received portions of the relics. Thus,
the Astamahidcaitya (Bight Great
Sacred Locations, or pithas, i.e. the
pilgrimage sites) and the locations of
the eight mah@stiipas only partially
coincide and it is to be expected that
further archaeological investigations
may well discover the locations of the
‘lost’ four mahastipas in due time.

Adoka’s Division of the Relics

Then King Asoka, intending o distribute far and wide the bodily
relics of the Blessed One, went together with a fourfold army to the

drona {not Drona the Brahman,

but drona, a measure of volume* ,

meaning a sfiipa with a measure of the relics] stiipa that Ajatadatru
had built. He broke it open, took out all the relics, and putting back

a portion of them, set up a new stiipa. He did the same with (he
second drona stipa and so on up to the seventh one, removing the
relics from each of them and then setting up new stiipas as tokens of

his devotion, Then he procecded to RAmagama. There the ndgas
[cobra deities] took him down to the ndga palace and told him: ‘We

here pay homage to our drona stiipa.’ Asoka, therefore, let them
keep their relics intact, and the ndgae king himself escorted him back
up from the palace..,

Then Asoka had eigthy-four thousand boxes made of gold, silver,
cat's eye and crystal and in them were placed the relics. Also, eighty-
four thousand urns and eighty-four thousand inscription plates were

prepared. All of this was given to the yaksas [male nature deities,
guardians of treasure] for distribution in the [eighty-four thousand]
dharmaridjikas {stiipas) he ordered built throughout the earth as far as

the surrounding ocean, in the small, great, and middle-sized

towns...(J.S. Strong, The Legend of King Asoka, 1983, pp. 219-20.)

53



even of the eight mahastipas thus

became the source of the relics
thal the Mauryan emperor Adoka (c.
270-220 BC) redistributed throughout
his empire al locations such as Saiici
and many others, totalling 84,000
according to both the Asokavadana
and Faxian (the Chinese monk who
went on pilgrimage to India from 399
to 414). Thus, not only could the
faithful visit the sites of the great
events of the Buddha, but it was also
possible to visit the locations of his
actual remains. While one must not
take the number 84,000 literally, there
is evidence that a major redistribution
of relics did take place during the
Mauryan period under the direction of
Asoka himself.

The fact that we do not know of
many more potential Adokan stizpas
may be due to a practice of leaving
local governors or deputies of the king
to their own resources as to how they
would build the stiipas in their pro-
vinces. Depending on their own faith
(or lack of faith) in Buddhism, their
relative resources and the degree to
which Asoka actually controlled the
area (his empire was simply too vast
not to have had some serious dissen-
sion and, at best, loosely allied ter-
ritories), they would probably have
built stiipas of extremely varied quality
and relative permanence. Accordingly,
only where direct imperial patronage
occurred (for example, at Safici) or
where a truly devoted minister or
administrator governed in Agoka’s
name may we expect the possibility of
stiipas surviving, In other cases, chance
alone would dictate our expectations.
Lack of local concern coupled with the
early tradition that the sfizpa would
have been only a mound of earth has
probably led Lo the loss of virtually all
except for a very few of the stitpas
from the Adokan redistribution.

With the distribution of the relics to
surrogate sites, the pilgrimage to the
remains al the mahastiipas became less
important, and it only stands to reason
that the stfipas containing the relics of
the Buddha would then have become
the cenlre of localized pilgrimages and
that surrogate images of the Eight
Greal Cuaityas would also have been
added to their iconography. Because
devotion to the relics was specifically
enjoined from the monks, the whole
idea of pilgrimage, the concept of
surrogates and the redistribution of the

. relics were non-canonical and were

aspects of lay devotionalism,

While the redistribution of the relics
of Sakyamuni was ostensibly an act of
faith and of prosclylization of the
faith, it was also probably stecped in
talismanic concerns for the well being
of the Mauryan empire. ASoka was, in
effect, establishing the ideal Buddhist
kingdom, protected by relics of the
most recent Buddha (it is known from
inscriptions that Adoka also knew of
and enlarged the stiipas of at least two
of the predecessors of Sakyamuni). By
doing so, he made available the relics
and the living tradition of Buddhism
from Afghanistan to Nepal and Bengal
in the north and as far as Sri Lanka
in the south. This undoubtedly en-
couraged the egalitarian ideals of the
nascent Mahayana, even though the
Mahayanist sects were in disfavour
with Agoka, and helped to begin
the process of establishing the promise
of universal Buddhahood. Thus,
although there is clear evidence that
Asoka supported the schools of Bud-
dhism that were to become known as
the Theravadin tradition to the detri-
ment and exclusion of the schools that
were to become the Mah@ydna tradi-
tion, he set the stage for the rapid
expansion of lay interest in Buddhism
and the ultimate growth of the
Mahdyana tradition.

Since the eight mahastiipas reflect a
lay concern and a ‘proto-Mahayana’
sentiment, it is very probable that the
early stiipas, which have always been
understood by Buddhologists and art
historians alike as axiomatically
‘Hinayéna’, should be re-evaluated
with their fundamental assumption
that the monuments are at least ‘proto-
Mahdyana’ and, more probably,
strictly Mahayana. This would be a
major revision in the basic understand-
ing of the monuments and of Buddhist
arl of the early period., Given the
passage restricting the monks from
relic worship and leaving it to the laity,
it seems an inevitable conclusion that
must be taken into account
discussing the early monuments,

Remarkably, one of Asoka’s monu-
ments has survived almosl intact, The
Greal Sliipa at Saici (Stiipa I; Fig, 10),
was first built during Adoka’s time
and, although much damaged during
the reign of Pusyamitra Sunga (1. c.
185-151 BC), it was restored and
enlarged during later Sunga (c. 185-c.
73 BC) times. It had four large gates
(toranas) added during the early

when ~

Satavahana period {c. 25 BC-AD 25),
and has survived, with only minor
additions, since that time. Thus, it is
the closest approximaltion we have of
what one of the Adokan stizpas looked
like and is generally believed to reflect
the appearance of the early stiipas in
gencral. This assumption is confirm-
ed by comparison with the ‘Afokan’
sthipas at Patan in Nepal, the stiipa of
Kasyapa Buddha at Swayambhiinédth
also in Nepal, the remnant of the
Bharhut stizpa and the Amardvati
stipa, all of which, in their earliest
forms, date from the Mauryan period
or shortly thereafter. Unfortunately,
all of the comparative stiZpas are much
less ‘plare’ or are destroyed and known
only from internal sculptural represen-
tations. Thus, Safici, with its low
profile, southern orientation, simple
upper fence enclosure (harmika) atop
the dome (anda), simple tower of three
canopies (chattra or bhimis) and
massive stone enclosing fence (vedika),
preserve for the modern visitor the
feeling and actual physical environ-
ment of a pre-Christian era stiipa. It
is as close as one can get to the sense
and mood of the early monuments.
The legacy of the pilgrimage route
tradition is very clear both from the
texts and from the actual monu-
ments, The pilgrimage sites of the
Astamahapratiharya (Eight Great Illu-
sions) at the Eight Great Sacred
Locations provided a basis for a
reaffirmation of faith in the
Buddhist way. Either by visiting the -
sites or by seeing and acknowledging
the surrogates of the sites at such
places as Sanci one could experience
the life and deeds of Sakyamuni
directly in the sense of obtaining
darsana. Coupled with the fact that the
eight great stidpas provide direct
physical contact with the Buddha’s
persona, there was a powerful impetus
giving strength to the lay devotional
side of the religion. Given monumental
impetus by Asoka’s own pilgrimage,
marking of the pilgrimage sites and
redistribution of the relics, the cults of
the caityas and of the relics un-
doubtedly provided much of the early
devotional basis for lay Buddhism.

Kapilavastu Revisited

In Part I of this series, it was noted
that there was debale over the loca-
tion of ancient Kapilavastu, the capital
of the Sakyas. However, based on
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the discovery by the Royal Nepalese
Department of Archaeology of seals
mentioning the sti@pas of Suddhodana
and of Miyadevi at Tilurakot, it
appeared that the problem of
Kapilavastu probably had been
resolved. Yet even as the first four
parts of this series of articles were
being published, new evidence on the
location of ancient Kapilavastu was
emerging, During the 1970s, excava-
tions were carried out by the Archaeo-
logical Survey of India at the adjacent
sites of Piprahwa, Ganwaria and
Salagarh mound in the Basti District
of Uttar Pradesh (Fig. 11). In his 1986
book, Discovery of Kapilavastu, the
excavator, K.M, Srivastava, reports
finding secalings at Piprahwa bearing
inscriptions in the first- or second-
century AD Brahmi script reading
Om Devaputravihare Kapilavastusa
Bhikshu Sanghasa, ‘{belonging to the]
Mendicant community [of the] Deva-
putravihara [at] Kapilavastu’, and
another type reading Maha@kapilavastu
Bhikshu Sanghasa, ‘[belonging to
the] Mendicant community of Great
Kapilavastu’, There were twenty-two
of the first type and thirteen of the
second type (of which only eight are
legible). Since so many of the seals
were found at the site, it is unlikely that
they represent chance finds of stray
objects that had been made at another
site and were brought to Piprahwa.
Accordingly, one has to agree that
Piprahwa is probably Kapilavastu, at

least so far as believed in the first
or second century AD, and that
the Piprahwa relics may well be the
$akyan relics.

How this debate about which site
was Kapilavastu came about and the
implications that it has for the study
of the sites is very significant in
terms of the ‘episternology’ (essentially
how we know what [we think] we
know) of the sites, The identification
of both Tilurakot and Piprahwa as
Kapilavastu was, until the discovery
of the sealings, based primarily on
the evidence of the Chinese pilgrims
Faxian and Xuanzang. The only other
evidence of any vatue is an inscription
on a casket (Fig. 9) contained in the
Piprahwa sfdpa. While, (o some
authors, the casket inscription sup-
ports the identification of Piprahwa as
Kapilavastu, the reading of the inscrip-
tion has been highly problematic and
there has been legitimate question as
to whether the relics contained in it are
those of Sakyamuni or, far less prob-
ably, those of one of his relatives
among the Sakyas. Accordingly, in
terms of the historiography of the
problem, the inscription may be dis-
counted (for my reading of the inscrip-
tion see below).

Faxian gives the
Kapilavastu in this way:

location of

‘Leaving the city of Sravasti, and going
twelve yojanas [a stage of a journey
or a day's travel, usually said to De
about 12.5-14.5 kilometres] to the south-

east, we arrive at a town called Na-
pi-ka (unidentified)...the birthplace of
Krakuchanda Buddha [one of Sakyamuni’s
predecessors}...Going north from this place
less than a yojana we arrive at a town
where Kanakamuni Buddha [another of
Sdkyamuni’s predecessors] was born...
From this spot going eastward less than a
yojana we arrive at the city of Ka-
wei-lo-wei (Kapilavastu)...[There follows a
description of the city and environs in-
cluding the Arrow Well which he places thirty
{i to the southeast. Fifty /i to the east of the
city is the royal -garden, called Lumbini.
(Beal, Travels of Fah-hian and Sung-yun...,
pp. 84-89.)

The location of Kapilavastu may be
summarized from Xuanzang’s account
in this way:

|[From Srivasti] going southeast about
500 {i [thought to have been somewhat
"less than 300 metres during Xuanzang’s
time] we come to Kapilavastu. The country
is about 4,000 /i in circuit and in it there
are aboul ten desolate and ruined cities.
The capital [Kapilavastu] is overthrown
and in ruins, Its circuit cannot be accurately
measured but the royal precinct within the
city measures fourteen or fifteen /i in cir-
cumference...[There follows a long account
of the city and its environs.} Outside of the
south gate of the city is the place where the
prince [Siddhartha) competed in athletic
sports, Thirty # south from the south gate
is a place called Arrow Well vhere the
prince’s arrow {ell to earth and created a
fountain, To the northeast of the Arrow
Well some eighty or ninety /i is Lumbini.
(Based on Beal, Buddhist Records of the
Western World, vol. 11, pp. 13-25)

55



(Fig. 12) Maya’s dream of the white elephant
Bharhut, ¢, 100-80 BC
Indian Muscuin, Calcutla

First, it must be recognized that the
directions in these travellers’ accounts
are not compass directions by any
means but a very general reference to
the direction travelled. However, even
today the back roads of India follow
in a general way the old village roads
of past centuries (northeastern Utiar

" Pradesh and northern Bihar flood vir-
tually every rainy season to the present
day and river flooding has usually

- changed the exact routes). Therefore,
it must be assumed that both Faxian
and Xuanzang travelled from Sravasti
more or less following the course of the
modern Rapti River east from Sravasti
towards modern Bansi or Naugarh.
That being the case, there is a remark-
able correspondence between the
distance from Srdvasti to near the
Kapilavastu site. Taking a mean value
of 13.5 kilometres for a yojana, the
distance converts to around 520 /i for
Faxian’s journey, for all practical pur-
poses, the same as the generalized 500
i of Xuanzang,.

This would have led them to approx-
imately the same general area, but the
descriptions are not accurate enough
to be of much value in determining the
exact location of Kapilavastu. How-
ever, if we work backwards from the
fixed point of Lumbini, we discover
that the pilgrims would seem to have
been describing two different sites.
Faxian's site for Lumbini is signi-
ficantly closer to Lumbini than that
of Xuanzang, Simply enough, this
discrepancy led scholars in an acri-
monious debate over the actual loca-
tion of Kapilavastu,

The situation is further complicated
by the problem that shorly after the
death of Sakyamuni, as reported by
Xuanzang, Kapilavastu was apparently
razed to the ground, with most of the
members of the Sakya clan massacred
in a war with King Virtidhaka of
Kosala. While the historical validity-of
this tradition is, at best, vague, if il is
true, it could account for the loss of
even local knowledge as to the exact
location of the Kapilavastu site at a
very early dale. As far as is known,
there was little, if any, emphasis on
the pilgrimage route until the great
pilgrimage of Asoka and, given the

presumed destruction of the city, it is
possible that the site lay unattended
and even forgotten from about 450 BC
to about 250 BC,

Archaeologically, it is important Lo
realize that although virtually all of the
sites of the pilgrimage route have pre-
Asokan remains at them, except for
the stiipas of the Buddha’s relics al
Vaisali, not one of them has definitely
identifiable traces of Sakyamuni Bud-
dha or his followers at the sites that
date prior to the Mauryan period.
Even the relics at Piprahwa are in iden-
tical style caskets, one of which has an
inscription on it in Mauryan letters; in
other words, even they were apparently
reburied in new caskets in the middle
of the third century BC.

Ultimately, one has lo insist thalt,
except for Ri&jagrha, none of the
sites associated with Sakyamuni are
established by direct contemporaneous

archacological evidence but are mostly
known by what this author shall term
‘Mauryan validation’, Because of the
earliness of the tradition of the four
major pithas, those of the Birth, the
Enlightenment, the First Sermon and
the Parinirvépa as described in the
Mahaparinirvana-sitra (see part I),
one simply assumes that these siles
were continuously known from the
time of the Buddha and that our prob-
ability of knowing where these events
occurred is very high. The secondary
sites, those of the Great Illusion, the
Descent, the Taming of Nalagiri and
the Gift of the Monkey, would all seem
to be of a ‘later’ tradition, although
there is archaeological evidence that
these sites were considered to be very
important by no later than the end of
the second century BC. Therefore,
one must assume that these places
were identified by that time. Inciuded



among the early representations at
Bhairhut is the visit of the white
clephant to Mayadevi (Fig. 12), a kind
of annunciation of the birth of the
future Buddha in which the Buddha-
to-be descends from Trayastrirhsa
heaven and cnters the womb of his
mother while she dreams of a white
elephant. As this event is invariably
associated with the Sikya palace at
Kapilavastu, it may be assumed that
there was also a second-century BC
tradition of the location of that site as
well, What happened in the interim,
between the lifetime of Sakyamuni and
the beginning of the archaeological
record, is unknown.

Thus, the reasonably thorough ex-

cavations under K.M, Srivastava have
done two things towards establish-
ing the Piprahwa/Ganwaria site as
Kapilavastu, First, they have estab-
lished that the site was known as
Kapilavastu some five (o six hundred
years after the death of Sakyamuni
and, secondly, they have established
that the site had continuous, occupa-
tion from the eighth century BC to
about AD 500, demonstrating at least
the capability of it having been the
Kapilavastu site.

Regrettably, the Tilurakot site has
not been excavated to the full extent
possible; only glimpses of Maurya
period bricks are visible at the site, yet
they occur on a mound at an elevation
of about three metres above the sur-
rounding fields. This would indicate
that there was the possibility of many
levels below the Mauryan bricks but,
of course, no details are known, As in
the case of the Jetavanardma ncar
Sravasti, the Tilurakot site nceds
further excavation. There appears (o
be a (endency for the excavators to
clear the sile down to where they get
a set of attractive (usually Gupta
period) foundations, However, follow-
ing the example of many Mayan sites
in Guatemala and the Yucatan, where
archacologists have literally had .to
sacrifice a major temple to discover
what lay beneath, so it will have
to be with early Buddhist archaeology.
Sophisticated modern archaeological
techniques can lind traces of wooden
buildings that would have been missed
only a few decades carlier. While the
scalings at Piprahwa are exccllent
evidence of what was de facto histori-
cal opinion in about the second century
AD, only excavation to virgin soil at
both sites will finally resolve the issue.

i

At first reading, the weight of the
evidence would seem to support the
long discredited conclusion, reached
years ago-by Vincent A. Smith, that,
so far as the two Chinese pilgrims
were concerned, there were two
Kapilavastus and that Faxian had in-
deed visited Piprahwa and Xuanzang
had visited Tilurakot. One may note
that it would not have been the first
time that a pilgrim to a holy land was
told something that he wanted to hear
rather than what the truth of the situa-
tion might be. But it seems that
another solution is more probable.
Tilurakot and Piprahwa are very close
to each other. Indeed, as distances are
calculated in India, they are virtually
neighbours. Piprahwa is about half
way between Tilurakot and Lumbini,
approximately fifteen kilometres from
each. Tilurakot was obviously a town
in the Sakya territories during the fifth
century BC. Therefore, this author
suggests that, while Piprahwa is in-
deed Kapilavastu, simply, for reasons
as yet unknown, the stipas of
Sudoddhana and Maiyadevi are in
Tilurakot, perhaps at the site of a
Sakya family shrine.

The Inscription on the
Piprahwa Reliquary

Much has been written about the
inscription on ‘the relic casket
from Piprahwa, excavated in 1898 by
W.C Peppé. In this author’s opinion,
it reads: ‘iyam salilanidhane budhasa
bhagavate/Sakiyanam sukitiblutinam/
sabhaginikanam saputadalanam’, “This
libation offering [i.e the casket] [con-
taining relic of} the Sdkya [clan’s)
Lord Buddha. [Given by] the Sukiti
brothers, sisters, sons and wives." The
inscription is in Maurya period char-
acters, which are virtually identical in
type to those of the famous Mauryan
epigraphs on the pillars and rock
edicts, and there can be no doubt that
the inscription dates from that era, The
inscription does not say that these
relics belonged to the Sakya clan nor
does it state that the Sukiti family (or
Sukiti himself if the name is read to
mean an individual) belongs to the
Sakyas as some others have argued.
Thus, in spite of carly opinions to the
contrary, it does not identify the site
of Piprahwa as relating to the Sikyas;
however, it does identily the relics as
being those of Sakyamuni Buddha.

Suggested Further Reading

Archacology and History of the
Pilgrimage Sites

n.b. For a more.complete bibliography on Indian
art in general and on many aspects of the sites,
see Susan L. Huntington with John C. Hunting-
ton, The Art of Ancient India, Weatherhill,
Tokyo, 1985, pp. 659-713.

Benimadhab Barua, Gayi and Buddha-gaya, 2
vols, Calcutta, 1931 and 1934. For an
understanding of the entire Gayi complex of
holy sites and how the Bodhgayi temple relates
to its context; available only in libraries.

Dipak K. Barua, Buddha Gaya Temple: Iis
History, Buddha Gaya (Bihar), 1981. A very
valuable book but apparently only available
atl the temple.

Alexander Cunningham, Mahdbodhi or the
Great Buddhist Temple under the Bodhi Tree
at Buddha-gaya, London, 1982, Reprinted
Varanasi, no date. Highly recommended.
Early archaeology al both its best and worst
‘but mandatory for a full understanding of the
Mahabodhi Temple at Bodhgaya. Generally
available in larger ‘old’ Delhi book shops,
e.g. Motilal Barnasidas or Munshiram
Manoharalal.

A, Fihrer, Monograph on Buddha Sakyamuni’s
Birth-place in the Nepdlese Tarai, Monographs
of the Archaeological Survey of Northern
India, vol. VI, Allahabad, 1897. Problematic
in several aspects but still a useful account of
the area with a fascinating description of the
Asokan pillar at the stiipa of Konakamuni
Buddha. Apparently not reprinted; available
only in libraries.

Indian Archaeology: A Review, 1970-71, p.37,
1971-72, p. 45; 1972-72, p. 33 (scal inscip-
tions); 1973-74, pp. 27-28; 1974-15, pp. 39-41;
1975-76, pp. 47-50; 1976-77, pp. 50-52.
Reports on the excavalions at Piprahwa,
Ganwaria and Salagarh; available-only at the
office of the Archaeological Survey of Tndia,
New Dethi.

Mohammad Hamid Kuraishi (with revisions by
A. Ghosh), Rajgir, New Delhi, 1958 and 1975.
Flighly recommended. An Archacological
Survey of India guide book; available only at
the Survey's office, New Delhi.

Chakradhar Mahapatwra, The Real Birth Place
of Buddha, Cuttack (Orissa), 1977. An alter-
nate view of the whole narrative of the life of
the Buddha and the location of Kapilavastu
in particular, While it is of little scholarly
value, if (he reader has a fairly thorough
knowledge of the archacology of the pil-
grimage route, it is fun to read and useful for
many citations to the literature,

Tara Nanda Misra, ‘Tilaurakol Excavations
(2023-2029 V.S.)*, Ancient Nepal, no. 41-42
(Aug.-Nov. 1977), pp. 11-28 (English Section).

Rajendralala Mitra, Buddha Gaya, The Great
Buddhist Temple, The Hermitage of Sakya
Muni, Calcutta, 1878. Reprinted, Delhi, 1972.
Particularly important for understanding the
state of the temple prior to the British
Archacological Survey of India restoration by
Cunningham.

P.C. Mukherji, A Report on a Tour of the
Antiquities of Kapilavastu Terai of Nepal
during February and March, 1899, Mono-
graphs of the Archacological Survey of India,
Imperial Series, no. XXVI, pt. 1, Calcutta,

190). Reprinted, Varanasi, 1969. A very useful
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description of the entire area with many
additional sites to be visited by the more
intrepid visitor.

D.R, Patil, Kusinagara, New Delhi, 1981, Highly
recommended. An Archaeological Survey of
India guide book, available only at the office
of the Survey, New Delhi.

Babu Krishna Rijal, ‘Excavations and other
archaeological activities in Tilaurakot (Ancienl
Kapilavastu): 1973-1974°, Ancient Nepal, no.
26 (Jan. 1974), pp. 41-45.

——,'Archacological Activities in Lumbini
(1976-1977)", Ancient Nepal, nos. 30-39 (Jan.
1975-April 1977) pp. 28-33 (English Section).

Jeremy Russell, The Eight Places of Buddhist
Pilgrimage, New Delhi, 1981, Contains much
good information but, writing from the
Tibetan viewpoint(?), substitutes Nélanda for
Vaiali,

Amulyachandra Sen, Rajagriha and Nalanda,
Calcutta, 1964, A very valuable guide to
Rajgir; unfortunately only available in the
used book market.

K.M. Srivastava, Discovery of Kapilavastu, New
Delhi, 1986. Outrageously priced (Rs. 900 or
about US$85), but very cheaply produced with
dreadful plates, this book is a routine publica-
tion of archaeological finds presenting the
most up-to-date material on the Kapilavastu

controversy. Except Tor the intense polemics

of the author’s arguments about the identifica-

tion of the site, it is mostly a technical

archaeological report of interest to specialists.

, Buddha’s Relics from Kapilavastu,
Delhi, 1986, Some information on the excava-
tions and a personal narrative of the author’s
vigit to Sri Lanka accompanying the relics
from Kapilavastu to an exhibition there.

M. Venkataramayya, Sravasti, New Delhi, 1981.
Highly recommended. An -Archaeological
Survey of India guide book, available only at
the Survey’s office, New Delhi.

Text Sources for the Events in the
Life of the Buddha

As there is no definitive life of the Buddha
Sakyamuni yet written, even the most casual
reader is faced with the rather monumental task
of finding the various episodes scattered through
several major works in the Buddhist canon, The
following partial list of citations is only intended
1o supplement the references in the series of
articles and Lo provide a basis to start one’s own
reading.

Residence in Tusita

Mahavastu, 1.1, Jones, trans., 3 vols, Luzac &
Co., London, 1949, 1952 and 1956; vol. 2,
pp. 1-5. .

Birth and Early Life

Maya's Dream

Buddhacarita, E.B, Cowell, trans., in Buddhist
Mahayana Texts, Oxford, 1984, p. 4.

Lalitavistara, E. Foucaux, lrans., pub. as Le
Lalita Vistara, Paris, 1884, pp. 50-54.

Mahavastu, vol 2, pp.4-10 (elephant story, p.8).

Nidana-Katha, T.W. Rhys Davids, trans., pub.
as Buddhist Birth Stories, London, 1925, pp.
149-50.

Birth at Lumbini

Buddhacarita, p. 5.

Divydvadana, E.B. Cowell and R.A. Neil, eds.,
Cambridge, 1886, p. 389.

Lalitavistara, pp. 76-17.

Mahavastu, vol, 2, pp. 16-26.

Nidana-Katha, p. 54.

Seven Strides
Mahavastu, vol. 2, pp. 18-21.

Bathing of (he Infant Buddha-to-be
Buddhacarita, pp. 5, 7.
Lalitavistara, pp. 78, 85,
Mahavastu, vol. 2, pp. 21-23,

Entering the Shrine of the Goddess Abhayn
Muahavastu, vol, 2, pp. 22-23,

The Visit to Asitg
Mahavastu, vol. 2, pp. 27-42 (prediction, p. 40;
lists laksana, pp. 41-42).

Youth
Mahvastu, vol, 2, pp. 42-45,

Wooing of Yasodhard

Mahavastu, vol. 2, pp. 70-74 (tournament:
throws dead elephant killed by Devadatia,
fighting and boxing, archery with seven palm
trees and drum target).

Greal Departure

Buddhacarita, pp. 59-61,

Divyavadana, p. 391.

Lalitavistara, pp. 185-196.

Magandiya-sutta, 1.B. Horner, trans., in The
Collection of The Middle Length Sayings
(Majjihima-nikaya), vol. 2, London, 1957,
pp. 181-92. The three palaces notedin this Pali
text might be seen as confirming the three
palaces, each with a different wife, of the
Tibetan tradition (see Rockhill, listed below),

Mahavastu, vol, 2, pp. 111-34 (versionI),
pp. 160-61 (version I1).

Nidana-Katha, pp. 173-77.

Cutting Hair

Buddhacarita, p. 68.

Divyavadana, p. 391.

Lalitavistara, p. 197,

Mahavastu, vol. 2, pp. 161,

Nidana-Katha, p. 177,

Changing Robes

Buddhacarita, p. 68.

Divyavadana, p. 391,

Lalitavistara, p. 197,

Mahavastu, vol. 2, p. 186.

Nidana-Katha, p. 178,

Six Year’s Fast and the Visil to Sujatd’s

Place

Buddhacarita, pp. 132-35.

Divyavadina, p. 292.

Lalitavisiara, pp. 217-231.

Mahavastu, vol. 2, pp. 120-26, 191-97
(prediction), 281,

Nidina-Katha, pp. 180-87.

Enlighterment

(Kusa Grass from Svastika Yivasikes and The
Preise of KRlika Nagarfija)

Buddhacarita, pp. 145-56.

Divyavadana, pp, 292-93,

Lalitavistara, pp. 231-32, 241-44,

Mahavasiu, vol. 2, pp. 248-49, 281, 283-90
(lengthy praise of Kdla), 354-60.

Nidina-Katha, p. 188.

Méravijaya

Ariyapariyesanasutia, 1.B. Horner, trans., in The
Collection of The Middle Length Sayings
(Majjihima-nikaya), vol. 1, London, 1954,
pp. 203-19.

Buddhacarita, pp. 137-47.

Divyavadana, p. 393.

Lalitavisiara, pp. 257-86.

Mahavasiu, vol. 2, pp. 250-53, 260-69, 290-
317, 360-72; 364-67 (Mard's army des-
cribed in detail).

Nidana-Katha, pp. 190-97.

FPost Enlightenment Meditations

Mahdavastu, vol, 2, 269-74, 317-354; vol. 3, pp.
261-74, 287-90 (bodhi tree, pp. 261-68; stand-
ing gazing al tree, pp. 268-69; walking up and
down, pp. 269-74, 287, includes second temp-
tation by M#ra's daughters Tantsi, Avall and
Rati, p. 274; abode of Kila, a niga, p. 287;
Mucilinda, pp. 287-88; banyau tree of the
goatherd, pp. 288-90, 302-15, goatherd reborn
in Trayasiritn$a as deva Nygrodha |22, . the visit
of Indra-and Brahma takes place here]; shrine
of many devas in grove of ksirika lrees,
p. 290).

Decision to teach and the trip from Uruvilva
to Yarfnasi

Mahavastu, vol. 2, pp. 299-322.,

First Sermon

Ariyapariyesanasutta (in Majjihima-nikaya),
vol. 1, pp. 203-19,

Buddhacarita, pp. 171-89,

Dhammacakkappavatiana Sutta, Sacred Books
of the East, vol. 11, Oxford, 1881, pp. 146-55.

Divyavadana, p. 393.

Lalitavistara, pp. 341-68.

Mahavastu, vol. 3, pp. 322-44,

Nidana-Katha, pp. 207-8.

The Sravasti Cycle

Dhammapadathakath@d, E.W. Burlingame,
trans., pub, as Buddhist Legends, Cambridge
(Mass.), 1921, vol. 3, pp. 41-47.

Divyavadana, pp. 161-62, 394.

Nidana-Katha, p. 200,

The Sankasya Descent

Dhammapadathakathi, vol. 3, pp. 52-56.
Divyavadana, pp. 394, 401,

The Gift of the Monkey
Dhammapadathakatha, vol, 1, p. 180.
The Taming of Nalagiri

Vinaya-Pitaka, 1.B. Horner, trans., The Book
of the Discipline, vol. 5, (Cullavagn), London,
1951, pp. 272-74.

The Parinirvana

Divyavadana, p. 394.

The Maht-parinibbanna Sutianna, T.W. Rhys
David, trans., in Buddhist Sutias, Sacred
Books of the East, vol. 11, Oxford, 1881,
pp. 1-136 passim.

Secondary Compilations of Interest

W. Woodville Rockhill, trans. The Life of the
Buddha and the Early History of His Order,
Derived from Tibetan Works..., London,
1907. The life of the Buddha in this work is
derived {rom the Tibelan Vinaya and is a
legitimate early version now lost in other
cultures.

Edward J. Thomas, The Life of Buddha as
Legend and History, 3rd ed., London, 1949,

n.b. There are many other ‘lives of the Buddha’
bul, to this author's knowledge, almost all are
heavily abridged (sometimes so severely as lo
limit even their gencral usefulness), are {re-
quently strongly romanticized and are often from
a single sectarian point ol view. Furthermore,
very few have the lar-reaching lechnical validity
of the two given above.

John C. Hunlington is Professor in the Depart-
ment of History of Art al The Ohio State
University.






